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Preface
Throughout the twentieth century and into the twenty-first, a theological renewal
has impacted churches throughout the West. This theological renewal challenged the
church and academia to re-examine Christianity’s theological foundations and return to
the original sources of Christian thought. This theological renewal has impacted the
Roman Catholic, Anglican, and Evangelical Churches as they have tried to come to grips
with the theological heritage of early Christianity. This dissertation examines the
pneumatology of the early Christians in light of our increased understanding of the milieu
of Second Temple Judaism and its role in shaping their theological reflection. I called this
a Pneumatology of Divine Identity.
This study uses Brevard Childs’ canonical interpretation approach to sacred
Scripture, which was later taken up by Christopher Seitz. This model does not discount
the work of critical approaches (historical, textual or form); instead, it views Scripture as
a canonical document and attempts to interpret it as a whole. Further, this study’s sections
on sacred Scriptures build on the work of N.T. Wright and others, focusing on
interpreting the Bible on its own terms rather than that of later theological movements
and controversies. A similar approach was taken toward the other writers as well in the
sense that they, as some of Christianity’s earliest writers, interpreted the Scriptures
theologically in their own context and needed to be considered as such.
Chapter One will set the stage for the question by examining the Ressourcement
movement within Roman Catholicism from its inception and subsequent suppression in
French speaking countries of Europe to its institutionalization at the Second Vatican
vi

Council. The chapter discusses various factions or “parties” within Second Temple
Judaism as they are the environment from which the Church was born. Finally, it explains
the notion of divinity as it was understood within that context, and a model of Divine
Identity Pneumatology is proposed.
Chapter Two follows with an investigation into the Holy Spirit in the Old
Testament. Using the model proposed in Chapter One, this chapter examines the various
types of literature in the Old Testament—the Torah, Historical Books, Wisdom Literature
and Prophets—to determine the strength of the proposed model. The descriptions of the
work of the Holy Spirit in Israel receive particular attention in order to determine whether
the textual evidence demonstrates the validity of the proposed model.
Chapter Three continues in a similar light, with a focus on the New Testament. It
examines the Synoptic Gospels, Johannine literature, Acts, and Pauline epistles to
determine if the Pneumatology of Divine Identity model can be found within the texts.
The approach to the New Testament that was taken was influenced by N.T. Wright and
his research into the New Testament as a Second Temple Jewish document.
Chapter Four investigates the notion of the Holy Spirit in the Apostolic Fathers,
focusing particularly on the writings of 1 and 2 Clement and Ignatius of Antioch. These
writers were chosen because, after reading all of the Apostolic Fathers, they were the
ones with the clearest discussion of the Holy Spirit.
Chapter Five continues in a similar vein, exploring the writings of Irenaeus of
Lyon and Tertullian of Carthage. They were chosen because of their ongoing influence
upon the Western Church, and also because they were writing from different contexts and
vii

perspectives. Irenaeus demonstrates a Pneumatology of Divine Identity based upon the
proposed model. Tertullian demonstrates an understanding that is more strongly
influenced by Greco-Roman culture and its models. This demonstrates a waning of
Jewish influence upon the Church.
Chapter Six summarizes the fruits of the research found in each chapter. It also
discusses the various points of Divine Identity Pneumatology, arguing that this model
best represents an early high Pneumatology.
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Abstract

The understanding of the early Christians of the Holy Spirit is a topic that has not been
fully explored and is occasionally thought of as an addendum to the authoritative
Christological understanding of the Council of Nicaea. This dissertation challenges that
perspective and contends that the early Christians had a high pneumatology based upon
the understanding of divinity present in Second Temple Judaism. This dissertation
extrapolates from the work done by Richard Baukham in his book Jesus and the God of
Israel with its exploration of the Second Temple Jewish Divine Identity Theology and
develops a Pneumatology of Divine Identity. This work includes a discussion of the
historical context of Second Temple Judaism and development of a model of Divine
Identity Pneumatology. It explores the sacred Scriptures to ascertain that the model fit the
narrative. The model then explores the Apostolic Fathers and two of the major thinkers of
the early Western Church, Irenaeus and Tertullian. The research found that the model fits
the materials and documents examined, though the works of Tertullian have a diminished
dependence upon the earlier model and there can be observed a shift in the understanding
of divinity. As a result, the research substantiated that the earliest pneumatology was a
high pneumatology within the cultural milieu of early Christianity.
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Chapter 1
1.1 Introduction
For the last century or so, scholars have come more and more to recognize
the value of investigating the early sources of Christian Theology. These sources
include sacred scripture, the Patristic theologians, and the liturgy. This movement
of ressourcement has impacted theological reflection across ecclesiastical
boundaries (particularly amongst Anglicans, Roman Catholics, and some
Evangelicals) and has served to enrichen both theological reflection and pastoral
praxis.
Following in that tradition, Richard Baukham published a book in 1999
entitled God Crucified: Monotheism and Christology in the New Testament.1
Building upon the work of his contemporaries, James Dunn, N.T. Wright, and
Larry Hurtado, Baukham argues that the best way to understand early Christology
is to reflect upon it in terms of Second Temple Jewish Theology and its
understanding of divinity. Baukham argues for the view that the best model for
understanding divinity within the context of Second Temple Judaism is what he
calls Divine Identity. This was the model he proposed in God Crucified. This
model has not (according to Dr Baukham)2 been applied to Pneumatology.

1

This work was later re-released with supplementary chapters as Jesus and the God of
Israel: God Crucified and Other Studies on the New Testament's Christology of Divine Identity.
This is the edition I am using in this work.
2

Richard Baukham, private correspondence, April 15, 2018.
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A Pneumatology of Divine Identity would be a pneumatology which
begins not with ontological nor functional categories, but rather one that identifies
those characteristics of Divine Identity as they apply to the Holy Spirit. Divine identity
reflects on the who God is rather than what God is or what God does particularly how
God has been demonstrated to us in narratives of Sacred Scripture. Further, a
Pneumatology of Divine Identity may help provide a fuller understanding of the role of
the Holy Spirit in Sacred Scripture as well as early Christian thought because we are
approaching the subject, insofar as possible, using categories of which the New
Testament writers would be cognizant.
In this chapter I argue that in order to understand the divinity of the Holy Spirit
most fully, it is best to do so within the context of scripture and the Early Church. I
discuss a bit of the history of the Nouvelle Théologie or Ressourcement movement within
the Roman Catholic Church, review Second Temple Judaism as the background for Early
Christianity, as an extension of the Ressourcement movement, examine Baukham’s
model, and finally propose some marks of a Divine Identity Pneumatology I will explore
in later chapters. Within this study I will be focusing on Western theologians rather than
the Eastern Church which has its own robust Pneumatology.
1.2 History and Development of Nouvelle Théologie
Nouvelle Théologie can best be described as a ressourcement movement.3 The
name Nouvelle Théologie is a bit ironic in that the movement was not seeking to be
anything new but was an attempt to return to the original sources of Theology within the

3

Ressourcement means going to the sources or ad fontes.

3

Roman Catholic theological tradition.4 Describing the movement with any precision can
be a bit difficult. It was not an organized “school” per se; it was more of a concept around
which theologians of varied backgrounds could identify. Interestingly, many of the
theologians now identified as being members this movement resisted being identified
with it due to push back from within the church.5
Mettepenningen enumerated three essential characteristics of the movement. The
first is that it was initially “entrenched” in French speaking territories (France and
Belgium). The two most prominent houses of study of it were the Dominican La
Saulchoir and the Jesuit Lyon-Fourvière. The second characteristic is that it placed great
emphasis on the role of history and historical enquiry. Up until this point theological
enquiry proceeded through deduction from previously accepted theological texts in
manners that were congruent with magisterial articulations of the faith. Those who
espoused the Nouvelle Théologie thought it time to abandon such circular thinking and
resist a self-preserving theological system. Finally, the third characteristic is that
Nouvelle Théologie appealed to a positive theology that returned to and explored the
sources of the faith: the Bible, liturgy, and patristics. In the minds of many of the
proponents, speculative theology had lost its way particularly as it had deteriorated into a
sort of Neo-Scholasticism. Therefore, it was necessary to retrieve the essence of theology

4
There have been similar movements in non-Roman churches. The Oxford Movement was an
attempt to return to a biblical and patristic understanding of Christian Theology in the Nineteenth Century.
Similarly, there is a ressourcement movement in North American Evangelicalism particularly at Wheaton
College and at Baylor University.
5

Nouvelle Theologie was initially a pejorative term coined in Rome.
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by looking at the original sources inductively. This is not to say that there was a complete
rejection of deduction, but the Nouvelle Théologie offered a balance that recognized and
attempted to support the complementarity of both approaches: a positive-speculative
theology that considered the building blocks of theology.6
We describe the Nouvelle Théologie movement as having had four phases. As all
constructs must be, these phases are generalizations that attempt to find order within an
organic movement. Mettepenningen therefore fittingly describes four phases in the
maturation of the Nouvelle Théologie:
1. Thomistic Ressourcement
2. Theological Ressourcement
3. Internationalization of the Movement
4. Assimilation of the Movement
1.2.1 Thomistic Ressourcement
The Thomistic Ressourcement began amongst the Dominicans, both French
(Congar, Chénu and Féret) and Belgian (Charlier and De Petter). Their perspective
challenged Thomistic orthodoxy in the sense that both sought to go back to the original
writings of Thomas Aquinas rather than use commentaries or secondary texts on
Thomistic thought. Because their insights did not agree with the Roman approach to
theological orthodoxy, many considered them new. These theologians did not deny the
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Gabriel Flynn and Paul D Murray, Ressourcement: A Movement for Renewal in TwentiethCentury Theology (Oxford: OUP, 2012), 173.
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faith, but their approach or methodology was different from that which was in practice
and considered normative in the seminaries and universities in Rome. We can recognize
four elements in this early phase.
The first element arose out of a 1935 opinion piece in Sept by Yves Congar on the
Deficit of Theology, which critiqued the practice of theology and its relationship with
ordinary people. Theology had, in Congar’s mind, become so separated from reality that
it represented a sort of a wax mask—a cheap facsimile of reality. Congar then called for a
return to a theology rooted in the faith and lives of the faithful.
The second element from this period was Chénu publishing an article on the
Position of Theology that later served as a chapter in his Une ecole de théologie: Le
Saulchoir. In this work Chénu posited that the theologian’s role is much broader than
earlier thinkers understood, as the theologian seeks to live out the faith in an intellectual
mode. This contrasts with the methodology proposed by Neo-Scholasticism7 that
emphasized reflection upon certain approved commentaries on the thought of Thomas
Aquinas.
The third element emerged around 1935 when Congar, Chénu and Féret began
plans to write a theological history of the West. The goal was to explicate theology within
the respective historical and cultural contexts in which it had been originally written. The
three of them called for reforming theology based upon living faith rather than upon dry

7

Neo-Scholasticism arose as a rejection of Modernism. Its focus was on maintaining theological
orthodoxy in the face of a rapidly changing intellectual landscape. In a sense it was looking back to the
Scholastic period as a sort of “golden age.”
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intellectual models. Finally, in 1938 Charlier published his Essai sur le problème
théologique. His ideas were similar to those of Chénu. This work caused a stir in and was
eventually placed on the index of prohibited books.8
This first phase of the Nouvelle Théologie is called the “Thomistic Ressourcement”
because in this early phase the figures referenced above called for a return to the actual
works of St. Thomas Aquinas rather than a focus on the various commentaries that were
written in the subsequent centuries. This was a call that resonated with the academic
community of the day which had experienced renewal of interest in mediaeval and
renaissance studies.
1.2.2 Theological Ressourcement
The second phase of the Nouvelle Théologie took place after the Dominicans
withdrew from the conversation (or receded in prominence) and the Jesuits then began to
take a more decisive leadership role. This phase began with the publication of three
works starting with the dissertation of Henrí Bouillard entitled Conversion et grâce chez
Saint Thomas D’Aquin. Its controversy was in the final comments when Bouillard
commented about the necessity of theology being connected with contemporary life and
that if it is not, it is necessarily a false theology. Critics took this as an attack on NeoScholasticism. The second work was an article by Jean Daniélou was published in Études
arguing for the relative value of Thomism, which insisted that a theology grounded in the
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Jürgen Mettepenningen, Nouvelle Théologie - New Theology: Inheritor of Modernism, Precursor
of Vatican II (New York: T&T Clark, 2010), 68.
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Bible, patristics and liturgy held greater value than one grounded in the thought of a
mediaeval theologian. Shortly after the publication of the article Daniélou was removed
as the editor. The final work was the release of Henri de Lubac’s Surnaturel This was an
historical study in which de Lubac sought to restore the connection between Catholic
theology and contemporary life.
These three and other French Jesuits sought to inject new life into theology and
began the project of establishing Sources chrétiennes and Théologie. Both series were
based out of the Jesuit house of studies in Fourvière. In time these publications came to
be considered the “vehicles”9 with de Lubac at the center. This is logical considering the
role Surnaturel played in challenging the intellectual assumptions of Neo-Scholasticism.
This second phase built upon the intellectual groundwork from the first phase
insofar as these later thinkers carried the Thomistic ressourcement to the next step and
sought to return to the early Christian sources of the faith. This was a desire to use
historical methodology to understand theology in its own context instead of focusing on a
meta-historical Thomism. As with the proponents in the first generation the theologians
were met with great opposition and the Jesuit General took “several disciplinary
measures against Fourvière, its professors and de Lubac.”10

9

Flynn and Murray, 175.
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Flynn and Murray,175.
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1.2.3 Internationalization
The third phase of the Nouvelle Théologie movement was a change in course from
its earlier trajectory. This phase lasted roughly from around 1950 to the beginning of
Vatican II and was characterized by an internationalization of the movement. It went
from being a largely Francophone scholarly movement to a Dutch (Schoonenberg and
Schillebeeckx) and German (von Balthasar and Rahner). Additionally, the movement
became known in the English world through journal articles and translations of texts.
While there was interest on the part of bishops around the world in the work of de Lubac
and others, Nouvelle Théologie was largely stagnant in Francophone countries in the
1950’s. This internationalization provided, in many ways, the support base for Vatican II.
However, during this period many parts of Latin America and Spain remained untouched
by the movement. Overall, the impact of Ressourcement throughout the first three phases,
was quite limited. This was largely because of Rome’s rejection of modernism and the
fear that Ressourcement would lead to theological liberalism or heresy.
1.2.4 Assimilation
The fourth phase of the movement occurred during the Second Vatican Council,
which ultimately appropriates many features of the movement. The two documents that
are typically singled out as most influenced by the emphases and insights of the Nouvelle
Théologie are Dei Verbum and Gaudium et Spes.

8
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Several proponents of Nouvelle Théologie were present at the Council as periti11
(Congar, de Lubac, Daniélou) or as advisors to one of the bishops who were present
(Chénu, Féret, Schillebeeckx). In a very real sense, the stigma associated with Nouvelle
Théologie was removed at the Council, and it was a vindication and rehabilitation of
thinkers such as Chénu, Congar, and de Lubac, all of whom had found their works placed
on the index and had suffered personal hardship. This rehabilitation was particularly
apparent with the elevation of many of the early proponents as cardinals after the
Council. With the elevation of Pope Benedict XVI (Joseph Ratzinger) to the papacy, one
could argue the assimilation of the Nouvelle Théologie movement into the magisterial
church reached its culmination. In a real sense Benedict represents a matured secondgeneration proponent of the Nouvelle Théologie, whose thinking was formed by the
movement during his seminary and university years. Both as Prefect of the Congregation
for the Doctrine of the Faith (1981-2005) and later as Pope, Benedict brought that
formation forward into the controversies within the Roman Church.
Nouvelle Théologie has profoundly impacted theological reflection across
ecclesiastical boundaries. For example, the commitment of many contemporary
theologians and biblical scholars to approach scripture and theology by going to the early
sources has become, in many circles, normative. New Testament scholars such as N.T.
Wright have challenged the church to look at the New Testament on its own terms rather

11

Theological experts.
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than through the lens of later theological controversies.12 Patristics has become a growing
field amongst Protestants, as they begin to discover a sense of theological roots in the life
and history of the Church. There has been a rediscovery of liturgy and liturgical prayer
that impacts the church in many circles. Also, the prolific writings of Pope Benedict XVI
are studied in seminaries and universities around the world, regardless of ecclesiastical
affiliation.
1.3 Second Temple Judaism
1.3.1 Outline of Second Temple Judaism
Second Temple Judaism was by no means a monolithic entity. In one way or
another the influence of Greek culture and life had been growing, albeit unevenly since
the end of the Persian dominance of the region (332 B.C.). This distinction was not
necessarily based on geography. There were Jews in Jerusalem who were thoroughly
Hellenized and had adopted large parts of Greek culture, while at the same time there
were Jews living in diaspora who maintained the Hebrew language, culture, and
commitment to Torah. In this section I will look at Hellenistic influences on Second
Temple Judaism, some of the parties or sects, as well as how the distinctive
understandings of divinity related to one another.

12

N. T. Wright, The Last Word (San Francisco: Harper, 2005), 128.
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1.3.2

Second Temple Judaism and Hellenism
The Jews in the early Roman empire were influenced by Greek culture.13 It was

part of the environment in which they lived. Most likely, the influence was stronger in the
Western Mediterranean than in Palestine. This adaptation was simply part of the natural
process of living in a new cultural environment. Jewish reactions varied from a complete
adoption of Greco-Roman culture to the establishment of ghettoes, or ethnic and cultural
enclaves, in the various cities, with every possible variation between them. After all, even
the rejection of Greco-Roman culture is reflective of its influence.
According to Ferguson, while there were varying degrees of accommodation,
Jews maintained their cultural distinctives better than other ethnicities across the Roman
Empire. Jews writing in Greek tended to emphasize certain characteristics unique to
Judaism: monotheism, aniconic cultic practices, monolatry, compliance with Mosaic law,
Sabbath observance, circumcision, and dietary restrictions. Jews in the diaspora may have
emphasized these distinctives to a greater degree than Jewish communities in the
Palestine who were less confronted by a different and sometimes hostile culture around
them.14
Because the Jewish people had allied themselves with the Roman Empire since
the Maccabean period and had provided support to prominent leaders such as Julius
Caesar, they were afforded a degree of tolerance and even privilege within the Roman
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Everett Ferguson, Backgrounds of Early Christianity (Grand Rapids: Eerdmans, 2003), 428.
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Ferguson, 429.
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Empire. They were not required to offer sacrifices to the emperor—a sacrifice on behalf
of the emperor at the Temple in Jerusalem was considered to be an acceptable alternative.
They were also exempted from military service and were permitted to regulate their lives
within their own communities according to their own laws and customs. Additionally,
certain accommodations were made out of respect for Jewish sabbath practices. By and
large, Jews were tolerated within the empire and Jews could even be found in relatively
high positions in the imperial government as well as in most other, less prominent
professions.15
1.3.3

Parties within Second Temple Judaism
Second Temple Judaism, particularly in the First Century, was not a unified

religion. Even within the various sects there were subgroupings However, the most wellknown and recognized Jewish groups in the first century were the Pharisees, Sadducees,
and Essenes.16
1.3.3.1 Pharisees
Controversy surrounds the origins of the Pharisees. Curiously, people outside of
the sect primarily used the term “Pharisee” to name the group. The authors of later
rabbinic literature preferred to refer to their predecessors as “sages”.17 The Pharisees may

15

Ferguson, 429.
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Ferguson (513) makes a distinction between parties and sects. He assigns the Pharisees and
Sadducees to the category of “party” and the Essenes to the category of “sect”. While there is some merit to
his point, it is a point of minutiae beyond the parameters of this work to engage the argument.
17

Ferguson, 514.
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have originated from the Hasidim during the Maccabean revolt as the group that
remained within the mainstream of Jewish life and attempted to interpret and expand
Torah to meet new circumstances. The Pharisees appear in Josephus as the political party
that attempted to impose their interpretation of the law (Torah) on the nation. They were
persecuted for a time, but eventually took control of the governing council and
supplanted the priests as the interpreters of the law. Later literature credits the second
century BC Pharisee, Simeon ben Shetah with restoring Torah.18
The emphases of the Pharisaic system were Torah and tradition. Torah was the
five books of Moses, the divine law and instruction for Israel. However, that law needed
to be interpreted in different circumstances. The Pharisees considered these
interpretations as having divine authority. Most of the Pharisees were not priests, and, by
and large, the leaders were lay Torahic scholars (scribes). The Pharisees were known for
their meticulous piety and their adherents included small landowners, shopkeepers, and
tradesmen. In many ways they were open to new ideas, particularly with regards to the
application of the Torah to new situations.
1.3.3.2 Sadducees
The Sadducees were the party of the wealthy priests and the aristocracy. They
were in many ways rather conservative in their religious attitudes but were very active in
politics. They rejected the pharisaic interpretations of Torah and interpreted Torah in
ways that were arguably stricter. Because of their status in the community the Sadducees

18

Ferguson, 514.
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were, in general, rather Hellenized, and conformed to the rule of the Roman Empire.
Because their source of authority came from their role in the administration, their
influence on the Jewish people came to an end with the destruction of the Temple.19
Because of their waning influence, the Sadducees are largely remembered for
those points at which they were at odds with other Jewish parties, particularly their
rejection of the oral law of the Pharisees and their reticence with regards to the prophets
and writings in the rest of the Old Testament. This is probably why when Jesus engaged
with them on the topic of the resurrection in Matthew 22:23-33, he responded by quoting
Exodus 3:6 rather than a passage from the prophets.20
1.3.3.4 The Essenes
The Essenes were a sect of Second Temple Judaism largely identified with the
community at Qumran. The origin of the Essenes is unclear, but they seem to derive from
the same Hasidic group as the Pharisees. They differentiate from the Pharisees in that
instead of engaging with the application of Torah in a new context, like the Pharisees, the
Essenes largely withdrew from the larger society to be more faithful in living out Torah.
To enter the Essenes, there was a one-year novitiate followed by two years of
probation. During this time, the applicant underwent instruction and the discipline
required. Reports about the daily life of the Essenes are varied. Philo claimed that all

19

N. T. Wright Michael F. Bird, The New Testament in Its World (Grand Rapids: Zondervan,
2019), 130.
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Essenes were celibate, while Josephus said he knew both married and celibate Essenes.21
It may very well be the case that the Essenes were a celibate community that accepted
married people, however, note that the cemetery at Qumran contained the remains of
men, women, and children. Alternately, Essenes may be a name for several similar
groups in Second Temple Judaism. It is also possible and even probable that Essenic
practices changed over the course of time.
By and large the Essenes rejected the sacrificial system at the Temple in
Jerusalem and made their own sacrifices, though to what degree is not clear. However, in
some of the Dead Sea Scrolls as well as Josephus, there is an indication that votive
offerings were sent to the Temple.22 With regards to the Torah there were some
similarities with the Sadducees. This may have been because of the presence of priests in
the community. The Essenes and particularly Qumran had several priestly families
descending from the Zadok line as opposed to the Hasmonean23 line that served in the
Jerusalem Temple.24
Scholars propose that John the Baptist received some sort of formation in the
Qumran Community. Because John was born to two older parents, and the community
was known to take in orphans, this may be plausible. However, with the destruction of

21

Ferguson, 523.
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The Hasmonean priestly line descended from the Maccabean revolt.
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15

16

Jerusalem (and the Qumran community) in AD 70 the Essenes ceased to exist as a party
(or sect) within Judaism. Interestingly, the documents they left behind, the Dead Sea
Scrolls, provide us with a unique perspective on Second Temple Judaism.
1.3.4

The Worldview of Second Temple Judaism
The telling and retelling of the stories or narratives of certain key events in the

history of Israel informed and shaped the worldview of Second Temple Judaism.
According to N.T. Wright in The New Testament and the People of God, the
metanarrative that formed Second Temple Judaism was shaped by creation and election;
Exodus and monarchy; and of exile and return.25 Therefore, from the perspective of a
First Century Jew, the primary story of the Bible was that of the Creator God and his
relationship with Israel and their relationship with the rest the world.
In Genesis, the call of the patriarchs followed the creation and Fall. According to
Wright, Genesis presented Abraham as the anti-Adam. That is, while Adam disobeyed,
Abraham was obedient—even to the point of being willing to sacrifice his son on Mount
Moriah (Genesis 22). The descent into Egypt and the Exodus presents us with a minor
climax and a major theme in the story, that of liberation.26 The conquest and the period of
the Judges led to the rise of the monarchy, particularly David. David showed up in the
biblical story as the new Abraham and Moses figure. The story of David and prophets
present David as the one through whom God would fulfil his kingdom on the Earth.

25

N. T. Wright, The New Testament and the People of God (Minneapolis: Fortress, 1992), 215.
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This topic was one which would trouble Jewish thinkers for centuries to come, particularly as
Israel came under the influence of various empires.
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Unfortunately, most of David’s descendants were disappointing and Israel fell into
division, with prophetic calls to repentance largely ignored. Babylon eventually carried
Judah into exile there. For Israel and the prophets, the return of the exiles from Babylon
represented a new Exodus under the Davidic ruler Zerubbabel, the high priest Joshua, and
the leaders Ezra and Nehemiah. From that point the story (in the biblical text) ended
without a great sense of resolution.27
According to Wright, within Second Temple Judaism, the story of the Old
Testament was a story “in search of a conclusion,”28 a tension which was illustrated by
Psalms 105 and 106. Psalm 105 recounts the history of Israel with no ambiguity and
looking forward to the glorious future. Psalm 106, on the other hand, presents a different
picture with Israel sinful and judged, the period of life in Canaan deeply flawed, and thus
the people of God exiled. While the Hebrew scriptures look to the liberation of Israel as
the sought-after ending, this could not happen while Israel was being treated as a prisoner
in her own land.29 Understanding the worldview and differences between Jewish sects is
necessary to understand the milieu from which the writers of the New Testament and the
first Christians arose.

27

Wright, The New Testament and the People of God, 218.
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Wright, The New Testament and the People of God, 217.
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Wright, The New Testament and the People of God, 218.
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1.4 Baukham’s Model of Divine Identity
One of the key points in Baukham’s model is that in order to understand the
concept of divinity in the early church, we need to understand the conceptual framework
informing writers of the New Testament, which is Second Temple Judaism. According to
Baukham, recent discussions about New Testament Christology make it clear that
understanding the Second Temple Jewish concept of “monotheism” is necessary for
understanding the New Testament and its message.
Scholars have interpreted Second Temple Judaism in a range of ways regarding
its understanding of the nature of God.30 In fact, there have been those who have doubted
whether it is appropriate to use the term “monotheism” at all. Baukham, notes that two
overarching categories can bring together the range of understandings. The first category
sees Second Temple Judaism as a “strict” monotheism that made it impossible to
consider any possible being as divine other than YHWH. From this perspective it would
be impossible for Second Temple Judaism to see Jesus (or the Holy Spirit) as in any
sense truly divine. Therefore, any affirmation of divinity attributed to any person or being
in addition to YHWH was, in fact, a radical break from Second Temple Jewish thought.
Given the Jewish background of the writers of the New Testament, that makes any
attribution of divinity to Jesus or the Holy Spirit an imposition upon the New Testament
text. The second view Baukham discusses is one he describes as “revisionist.” In this
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model, Second Temple Judaism was not strictly monotheistic per se and permitted
several intermediate or semi-divine beings.31
If this is the case, then the differentiation between God and creation is not
absolute. Scholars postulate this position because of they recognize that the New
Testament does, in fact, attribute divinity to Jesus and they seek to understand how it is
possible for the New Testament texts to describe Jesus in this way. Thus, they look to
these intermediate figures as an attempt to explain the Christ’s exalted status amongst
early Christians. This presupposition is plausible if Second Temple Jewish understanding
of deity is not “strict” but is rather fluid. Baukham argues that Second Temple Judaism
was indeed “strict” in its monotheism but that there is no need to invoke intermediary
deities if we have an adequate understanding of concept of the uniqueness of God in
Second Temple Judaism.
Baukham further argues that in his perspective late Second Temple Judaism was
self-consciously monotheistic and that Jewish worship and obedience to YHWH
distinguished Judaism among the religions in the polytheistic age in which they lived.
The cultic practices of twice daily recitation of two of key monotheistic passaged in
Torah. The first was the Shema in (Deuteronomy 6:4-6) and the other was the Decalogue
(Exodus 20), in which the first two commandments expressly forbid having or
worshipping other gods. This indicates that Observant Jews were conscious of their
allegiance to the one God.
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The worship of the one God, particularly in a polytheistic environment, required
that this God must be identifiable as such and not simply be a philosophical abstraction.
Baukham lays claim to the term Divine Identity as his own way of naming the approach
he extrapolated from ancient literature.32 He argues that Divine Identity focuses on who
God is rather than what God (or divinity in general) is.
Greek philosophy was already influencing Second Temple Jewish and later
Christian theological reflection and focused on defining divinity as a series of
metaphysical categories (e.g., immutability, omniscience, and omnipresence). This is not
to say that the Jewish and Christian reflection had no place for this (e.g., Philo, St John).
Philosophical postulates regarding the nature of divinity, however, were not the primary
category for defining divine nature for the Jews. The example Baukham uses is that the
statement “God is eternal,” which is essential to a Jewish understanding of God, but is an
element of Divine Identity, not simply an abstract definition of what it means to be
divine.33
There are two categories of characterizing the unique features of the identity of
God. The first category relates to God’s relationship to Israel. The second reflects in his
relationship with all of reality.
God revealed himself to Israel by the divine name of “YHWH.” This is important
because the unique name indicates a unique identity. God’s identity and character are
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made known to Israel by his unique acts. Throughout the Old Testament YHWH is
identified as being the God who brought Israel out of Egypt in the Exodus and created his
own covenant people. Also, YHWH is identified not only in his activities, but also in his
very character description given to Moses “The Lord passed before him, and proclaimed,
‘The Lord, the Lord, a God merciful and gracious, slow to anger, and abounding in
steadfast love and faithfulness,’ (Exodus 34:6). The acts of God and the character of God
come together “to indicate a consistent identity of the one who acts graciously towards
his people and can be expected to do so. Through the consistency of his acts and
character, the one called YHWH shows himself to be one and the same”34
In addition to the identity of God in his relationship with Israel, there are also
unique points in his relationship with all of reality. The primary point is his role as
Creator and Ruler of all things. These two points come together with significance in the
eschatological expectations of Second Temple Judaism.35 That is, at some future time,
YHWH will fulfil his promises to his people and reveal himself as being not only the God
of the Exodus, but also as the Creator and Ruler of all. This unique identity of YHWH as
Creator and ruler of all things distinguished YHWH from the rest of Creation. This
includes all the beings worshipped by the Gentiles. YHWH’s rule indicated the idea that
even the gods of the Gentiles are subject to him. In other words, YHWH alone is Creator
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and Sovereign, all other beings which were worshipped were created by and subject to
YHWH.
Old Testament assertions of God’s unique deity in Isaiah (40-55) particularly
emphasize YHWH as the Creator and ruler of history.36 These chapters were apart “from
the Torah, the most important sources of Second Temple Jewish monotheism.”37 This
section of Isaiah is the expression of YHWH’s uniqueness throughout, “the Lord is god
and there is no god besides him who created all things and reigns supreme over all
things.”38 This sentiment is common to both this section of Isaiah and through Second
Temple Jewish literature.39
Throughout the literature (biblical and extrabiblical) the notions of YHWH as
Creator and ruler are very closely related. However, there is one way in which they
differ: in creation God acted alone “Thus says the Lord, your Redeemer, who formed you
from the womb: ‘I am the Lord, who made all things, who stretched out the heavens
alone, who spread out the earth—Who was with me?’” (Isaiah 44:24) It is then axiomatic
in Second Temple Judaism that God alone created.
In exercising sovereignty over the universe however, God uses servants,
particularly angels. The imagery evoked there is that God is like a great emperor ruling
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the cosmos as his empire. Angels are portrayed as servants, whose role it is to carry out
the will of God.40 The sovereignty of God is frequently depicted in terms of elevation or
height. The throne of God is depicted as being inaccessible and highly exalted over all the
heavenly realms. Therefore, the biblical text does not raise the possibility that any other
being can participate in God’s unique supremacy over all of creation. No created being
can be construed as being a co-ruler or co-regent.41
In addition to the role of God as Creator and ruler, there is one more sense in
which Divine Identity plays a role in Jewish monotheism: monolatry or the exclusive
worship of the one God. In Second Temple Judaism this was what most clearly
distinguished God from the rest of reality: only God was to be worshipped and nothing
else. These scruples can be seen in that Jews did not offer worship in the imperial cult.
This also distinguished Second Temple Jews from other people groups that, while they
may believe in one god or a supreme god, were perfectly willing to worship lesser
divinities that were considered emanations of the supreme god. This worship of the God
of Israel was a recognition of his own unique identity. “Worshipping God along with
withholding worship from any other being is a recognition if the absolute distinction
between God and all other reality.”42
Divine Identity is not marked by ontological categories (though they are not
necessarily discarded or excluded) and not simply in terms of functionality. Instead,
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Divine Identity is marked by the very character of God. This character is marked in
God’s relationship with Israel in the Exodus. The unique identity of God is also
demonstrated in his unique relationship with all of creation as Creator and ruler of all
things. In Second Temple Judaism the unicity and the uniqueness of YHWH culminated
in monolatry (exclusive worship of the one God).
1.5 Characteristics of a Divine Identity Pneumatology
If we are to recognize and isolate a Pneumatology of Divine Identity, it would
seem then, based upon the model proposed by Baukham there must be several
recognizable characteristics reflected. In this dissertation I will argue that a
Pneumatology of Divine Identity does the following:
•

demonstrates the Spirit’s work in creation,

•

demonstrates the work of the Holy Spirit in the Exodus and ongoing life of Israel,

•

demonstrates the Spirit’s role in divine sovereignty and rule, and

•

demonstrates the Spirit as the recipient of worship.

In this dissertation I examine the sacred scriptures and early Christian writers to
demonstrate that these characteristics are consistently present. While we will find
variations can due the divergent cultural, linguistic, and pastoral contexts, the writings I
examine consistently demonstrate these characteristics through the centuries I explore.
1.6 Conclusion
In this chapter I discussed the movement towards original sources (ad fontes) in
contemporary theology. This move was driven by a desire to deepen theological
reflection and ponder the mysteries of the Faith in terms and categories more ancient than
24
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those which had been inherited by Scholasticism and Neo-Scholasticism. This movement
also desired to respond more effectively to the pastoral challenges presented after the
First World War and continuing through the worldwide economic downturn of the 1930’s
and the Second World War. The proposed model was one that looked at the original
sources for theology to generate a theological vision.
Reflecting that trend, I briefly explored Second Temple Judaism as the milieu out
of which Christianity arose, and drew from the work of Richard Baukham to show how
Judaism’s model for understanding of divinity varied from that of future generations.
While it does not deny the usefulness of ontological categories (what God is) or
functional categories (what God does), the divine identity model instead focusses on who
God is— his identity. That identity centers on the relationship between YHWH and Israel
and YHWH and Creation. Baukham used these categories and applied them to
Christology. Building by analogy from his Christological model, l I enumerated certain
characteristics that a Pneumatology of Divine Identity would embody and postulated that
despite some variation, there will be a consistent Pneumatology, both in sacred scripture
as well as in the early writings of the Church.
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Chapter 2
Divine Identity Pneumatology in the Old Testament
2.1 Introduction
In the previous chapter I explained the background and parameters of my
argument and proposed several characteristics of a Divine Identity Pneumatology. In this
chapter I will demonstrate how a Divine Identity model of Pneumatology appears in the
Hebrew scriptures of the Old Testament. This model identifies the Spirit with YHWH
using the criteria of the Spirit’s work in the life of Israel as well as the work of the Spirit
in all of Creation.
The work of the Holy Spirit in the Exodus and in the ongoing life of Israel
demonstrate the identity of the Spirit as possessing the same attributes as YHWH in his
self-revelation to Moses. The characteristics that relate to the role of the Spirit in the rest
of the created order likewise demonstrate the Spirit’s work in Creation, the Spirit’s role in
divine sovereignty/rule, and the Spirit as the recipient of worship. Obviously not every
one of these characteristics will explicitly appear in all the passages that discuss the
Spirit, nor will all the different literary forms the Old Testament emphasize the Spirit
equally. The preponderance of evidence, nevertheless, bears out the Divine Identity of
the Spirit.
2.2 The Holy Spirit in Torah
2.2.1 Genesis 1.2
The opening verses of the creation narrative mention the Spirit of God: “In the
beginning God created the heavens and the earth. The earth was without form and void,
26
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and darkness was upon the face of the deep; and the Spirit of God was moving over the
face of the waters” (Gen 1.1,2). The Spirit is juxtaposed against the formlessness of
creation, bringing order out of chaos. The Hebrew word used in these verses is ruach.
The word has three principal uses: wind, breath, and Spirit.43
Early Christian thinkers approached the role of the spirit in creation in different
ways. This undoubtedly reflected the unique situation in which each author wrote. St.
Ambrose held that the spirit moved over the water because, just as the Spirit brings us to
new birth, creation was to bear fruit and the Spirit planted the seeds from which the fruit
was to be born. Jerome, on the other hand, saw the presence of the Spirit hovering over
creation as fitting because it was symbolic of baptism. Ephrem the Syrian saw the role of
the Spirt as something like that of a bird that keeps the eggs in her nest warm, so that the
Spirit kept creation fertile until order could come out of the chaos. He also pointed to the
creation narrative as an early trinitarian treatise.44
Over the course of the Twentieth Century there was controversy regarding the
intent of the author (or editor) of Genesis 1.2. There were some (e.g., Harry Orlinsky)
who argued that this verse reflected the Babylonian influence upon the writer,
particularly arguing that the author depended upon the Enuma Elesh as their source
material. However, Kaiser noted some significant differences. For example, the winds in
the Enuma Elesh were “evil winds” while the biblical narrative clearly states that the
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Ruach Elohim was not simply an adjective for mighty wind, but wind for which Elohim
(the name used for God throughout the text) was its source.45
The description of the Spirit as “moving” (Heb., Mehassephat) over the surface of
the water suggests continuous action, as it is a piel participle in Hebrew. Deuteronomy
32.11 later uses the same verb to indicate the care an eagle demonstrates when brooding
over its eaglets, teaching them how to fly. This implies that the Spirit was present,
nurturing, and caring for creation. Kaiser finds further parallels with the Exodus in
Yahweh’s care for His people during their sojourn in the desert. This would certainly
coincide with the use of the term demonstrating the care Yahweh has for Jerusalem
(Isaiah 31.5). Similarly, it is used to describe YHWH riding in the clouds over Jerusalem
implying his might and power over Israel (Ps 68.31-35).
2.2.2 Genesis 2.7
The Spirit (ruach) is also found in the account of the creation of humanity
Genesis 2.7: “then the LORD God formed the man of dust from the ground and breathed
into his nostrils the breath of life, and the man became a living creature.”46 This breath
was the spirit gave life to the lifeless form of humanity.
Many of the patristic writers I surveyed read Genesis 2.7 as expressing the
uniqueness of the human soul both in terms of God breathing the Spirit into the human,
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but also in terms of the human’s relationship with God and the rest of creation. However,
St. Augustine made a connection between God breathing the breath of life into the
created human and Jesus breathing the Holy Spirit upon the disciples after the
Resurrection.47
Genesis 2.7 uses the word neshima as a synonym for ruach. In this context,
according to Kaiser, it signifies the animating principle. It was God’s breath that started
life and respiration. While all living creatures had the breath of life,48 only humans were
declared to be created in God’s own image and likeness. The distinction between humans
and other creatures rested in that only humans had the breath of life breathed into them
directly from God.49 For Adam this is not simply a physical breath, rather, it was a
spiritual breath as well. For this reason, when humans die, the body returns to the dust,
but their spirit returns to God who gave it (Eccles 12.7, Zech 12.1). Therefore, the term is
intricately linked with ruach and returns to YHWH who has clearly given it.
Because humans are both body and spirit (nephesh hayyim or “living being” RSVCE), “spirit” is the functional synonym of ruach, humans can be consciously responsive
to the work of the Holy Spirit in a way which is unique from the rest of creation. An
example of this is the response of the Virgin Mary when she was overshadowed by the
Holy Spirit and the incarnate Son was conceived into the world.
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The role of the Spirit in Genesis 1 and 2 strongly indicates that the Spirit was
present and strongly involved in creation. This presence is demonstrated in the sense of
bringing order of chaos and also in the unique provision of the breath of life given to the
first humans.
2.2.3 Genesis 6
In the Genesis narrative there is an easily misunderstood passage in Chapter 6.1-3.
This passage describes how the “Sons of God” noticed that the “daughters of men” were
beautiful and intermarried with them, producing a mixed race of people. God decided that
this sin would not be tolerated and that the Spirit would “no longer abide with man
forever” (Genesis 6.3). Commentators interpret the identity of these “sons of God” in
three ways:
1. A line descending from Seth – implying a religiously mixed race.
2. Angelic beings – implying a cosmologically mixed race.
3. Dynastic Rulers – implying authoritarian rulers taking wives by force. In the
Ancient Near East, this was not an uncommon practice. It was also not
uncommon for rulers to make divinity claims. The Nephilim would then be those
who continued this practice.
Regardless of the identity of the “sons of God”, their evil practice required justice. The
Hebrew word that the RSV-CE translated as “abide” implies a sense of judgement. This
would indicate that the Holy Spirit was calling the people to repentance for their sins. In
this sense, the Spirit is exercising divine rule in judgement of the injustices perpetrated by
the “sons of God.”
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2.2.4 Genesis 41
Joseph was the first person in the Bible who was called wise. The reason was that
he was the person gifted with the ability to receive and interpret revelation from God.
Even Pharaoh recognized this gift and declared that Joseph had the Spirit of God in him
(v. 38). Kaiser proposes that the use of this term should be read as a work of
Pneumatology.50 This recognition of Joseph’s gift of discernment appears earlier in the
book in his dreams. The use of the term Ruach Elohim is a strong indicator of the source
of those gifts. The gifts of discernment and leadership, given by “the Spirit of God”
brought him to the position of a sort of viceroy of Egyptian empire and demonstrated
divine guidance and sovereignty both over the life of Joseph and over the Israelites.
2.2.5 Exodus 3
In Exodus 3 we find the self-revelation of YHWH to Moses. In verse 3 we read
“And the angel of the Lord appeared to him in a flame of fire out of the midst of a bush;
and he looked, and lo, the bush was burning, yet it was not consumed.” Amongst
contemporary scholars there is a bit of debate regarding the precise nature of this fire.51
Regardless, Caesarius of Arles distinguished the angel from the flame. Further, he
thought that the appearance of the flame was not due to a natural phenomenon, but rather
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was indicative of the Holy Spirit at work in the self-revelation of God in the call of
Moses.52 This demonstrated the Spirit as playing an active role in the Exodus. Further,
the language of fire and flame seems to correlate to the indications of the presence of the
Holy Spirit upon the gathered believers in Acts 2:3.
2.2.6 Exodus 14:21
In Exodus 14 we read that the Israelites had been liberated from slavery in Egypt
and had come to the bank of the Red Sea. Pharaoh, who had been reconsidering the
wisdom of allowing the Israelites to leave, now saw this as his chance and gave chase.
After an outcry from the Israelites, God instructed Moses to lift his rod and part the Red
Sea. When Moses did so, the cloud the Israelites had been following moved to the edge
of the water and “the Lord drove the sea back by a strong east wind all night, and made
the sea dry land, and the waters were divided.” This imagery of wind (ruach) recalls the
work of the Spirit in Creation. However, instead of the Spirit (ruach, wind) moving over
the face of the water, the wind moved the water and delivered the Israelites from
Pharaoh’s troops. White points to this event as a new separation of the waters by the
Spirit that would indicate a new Creation.53 As with Exodus 3, the story of Pentecost in
Acts 2:2 echoes the Red Sea crossing as the presence of the Spirit was indicated by the
sounds of a “rushing mighty wind,” bringing about the new creatino of the Spirit-formed
church.
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2.2.7 Numbers 11.4-30
The context behind this passage is the grumbling of the Israelites due to the
limited diet in the wilderness. These complaints led Moses to despair and as a result God
told Moses to choose seventy elders and take them to the tabernacle. The term for elder
(zaqen) referred to a group of people in the community who administered justice,
resolved conflicts, and witnessed legal transactions (Ruth 4.1-12). It was there in the
tabernacle that they would receive a portion of the same Spirit that Moses had received to
assist him in the administration of the people (Numbers 11.7). Cyril of Jerusalem
emphasized that it was not that the Spirit was divided, rather that the Spirit’s gifts were
distributed amongst the seventy.54 The prophesying of the elders demonstrated the
presence of the Spirit. While the content of these prophecies is unknown to us, the gift of
prophecy indicated the internal work of the Spirit in the prophets. Specifically, the elders
were anointed to provide wisdom and understanding for the Israelite community. This
outpouring of the Holy Spirit is indicative of both the Spirit’s role in the Exodus and the
ongoing life of Israel as well as the Spirit exercising divine sovereignty and rule over
Israel.
2.2.8 Numbers 22
One of the most perplexing passages is the one of Balaam in Numbers 22. As the
Israelites came to the end of their sojourn in the wilderness, they camped along the border
of Moab where Balak was king. Balak, in turn, contracted Balaam to curse the Israelites
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so that he might be victorious in battle. However, when Balaam opened his mouth to
curse the Israelites, blessing came out instead.
Commenters describe Balaam as a “heathen diviner,”55 but considering he was
from Pother in Northwest Mesopotamia. It is conceivable that he was a gentile who had
some sort of experience with the cult of YHWH. Regardless the text gives the impression
that YHWH can use pagans to speak to and for his people. Goldingay points out, “The
Spirit of God comes upon him …it is a sign of the point that he emphasizes; he can only
say what God lets him say and he has no alternative to saying that. He is under
compulsion.”56
Whatever Balaam and Balak’s intent in this whole affair, God intervened, and the
Spirit of God came upon Balaam and his eyes were opened. Further, he predicted the
future God had for the Israel as the vanquishers of the Moabites. Interestingly, a
messianic prediction was given to Balaam (24.17). This passage in Numbers
demonstrates the Spirit thwarting the schemes of Balak and, in turn, prevailing over the
Pagan king. This indicates the Spirit’s role in divine sovereignty or rule.
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2.3 Historical Books
2.3.1 Introduction
In the historical books of the Old Testament there are 62 occurrences of the term
ruach. Most of those occurrences are in reference to breath or wind.57 However, it is
possible to identify several clear references to the work of the Spirit in the ongoing life of
Israel.
2.3.2 Judges
One of the key ideas in the book of Judges is that the presence of the Spirit points
to the power of YHWH to deliver or liberate his people. Typically, the Spirit comes upon
a Judge to liberate the Israelites from their oppressors. The presence of the Spirit in the
liberating Judge both empowers and affirms the Judge’s legitimacy. The story of Othniel
in Judges 3:7-11 provides an archetypical example with great economy of words. When
the Israelites fell away from following YHWH and began to worship other gods, the
Israelites were given over to Cushan-rishathaim, the king of Mesopotamia. When the
Israelites repent, YHWH raised up Othniel upon whom the “Spirit of the LORD” (3.10)
came, and YHWH gave Cushan-rishathaim into hand of Othniel. It is possible (and even
probable) that the paucity of information given was precisely because this event,
relatively early in the life of Israel, exemplifies the pattern of sin, repentance, and Spiritled deliverance and affirmation shown throughout the rest of the book.
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This pattern appears in the Gideon story in Judges 6-8. Whereas the text presented
Othniel with paucity of detail, it portrays Gideon as a more fully developed character.
The theme of fear appears throughout the narrative. Gideon experiences fear when he
encounters the angel (6:23); he was afraid to destroy the altar during the day (6:27); he
took his servant to the Midianite camp because of his fear (7:10). Interestingly, the
presence of the Spirit of the Lord (6:34) did not remove this part of his character but
allowed him to fulfill his mission of liberation despite his fears. Interestingly, unlike
Othniel, Gideon was not an obvious military leader, but a farmer who was called while
threshing wheat (6.11). The presence of the Spirit confirmed YHWH’s selection of
Gideon despite his lack of a military background. Finally, despite the Spirit’s
empowerment of Gideon to liberate the Israelites from the Midianites, he was a deeply
flawed person who made an ephod that led the Israelites into idolatry. This indicates that
the Spirit was given for a different reason in the Old Testament than in the New. In the
Old Testament, the Spirit is given to deliver Israel from oppressors, while in the New
Testament the Spirit is given for transformation of life (holiness), comfort, and to guide
the Church in belief58.
Jephthah, like Gideon, was a deeply flawed leader. He was the son of his father
Gilead and a prostitute and was associated with worthlessness (11.3). Like Othniel, he
demonstrated some military prowess, largely through plundering his own people after
having been exiled by his clan for banditry. Jephthah’s leadership of the Gileadites was
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largely a result of the elders’ negotiations. While the Spirit empowered Jephthah to lead
his people, the presence of the Spirit did not ensure that the Jephthah was a model leader.
Despite the presence of the Spirit, Jephthah made a rash vow (11.30-31). The precise
nature of this vow can and has been debated, however Walton does not think that
Jephthah meant it in any way other than as a human sacrifice.59 The Spirit did not prevent
him from making rash judgements or impulsive actions, rather, despite the presence of,
and endorsement by the Spirit, Jephthah slipped into practices which were essentially
pagan. Further, he led the nation down a path of internal bloodshed due to inter-clan
feuding (12:1-6). This passage demonstrates the Spirit’s overall work in the ongoing life
of Israel, despite the flawed humans used.
The story of Samson presents a more fully developed and complex character than
the other Judges we have looked at. Judges 13 gives a birth narrative in which he is
dedicated to YHWH as a Nazarite from before his birth, and the chapter ends with “the
Spirit of the LORD began to stir him in Mahanehdan, between Zorah and Eshtaol”
(13:25). The exact nature of this “stirring” is not terribly clear. However, it may be that
the Spirit nudged and guided Samson in a direction he would not naturally have gone. It
may indicate that Samson was only to begin the liberation of the Israelites from the
Philistines (13:5) and someone else would complete the task.
Samson has more instances of Spirit-empowered actions than anyone else
recorded in the Old Testament. These instances include killing a young lion (14:6),
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killing thirty men of Ashkelon because of his wife’s betrayal of trust (14:19), and
escaping capture by the Philistines (15:14). Despite his remarkable empowerment by the
Spirit, Samson was a deeply flawed leader who consorted with prostitutes (16.1),
committed mass murder (14.19), and lied (16:4-22). The pattern of YHWH using flawed
individuals who are empowered by the Spirit for the greater good and leadership of the
Israelites, is demonstrated throughout Judges. It manifests a clear understanding that
YHWH is sovereign over the ongoing life of Israel, and he exercised that sovereignty
through the empowerment of the Judges.
2.3.3 1 and 2 Samuel
The motif of the Spirit changes a bit as we move from Judges to 1 and 2 Samuel.
The emphasis of the Spirit diminishes in terms of military deliverance from enemies.
However, the emphasis on the Spirit indicating, demonstrating, or identifying leaders
remains. The books of Samuel depict the action of the Holy Spirit in prophecy as well as
the Spirit disempowering Saul from leadership.60
1 and 2 Samuel depict the Spirit as the one who indicates those who had been
chosen by YHWH, as seen in the narrative regarding Saul’s rise to kingship. Saul
followed a circuitous route back to the city after finding his donkeys, but he did not know
that YHWH had marked him out for anointing as Israel’s leader. Continuing the theme of
Judges, the ongoing threat posed by the Philistines gave rise to a specific need (1 Sam
9.16-18). Unlike the narrative in Judges the formula of Israel falling away and following
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other gods is not present in 1 Samuel. Sin or unfaithfulness, however, was still an issue
since Israel’s request for a king was a rejection of the sovereign rule of YHWH (1 Sam
8.7). So, while a military need remains in the background, “the greater concern was the
coming of the Spirit as evidence of Saul’s election as king.”61 The Spirit coming upon
Saul is one of several signs confirming his new role. Also, among these signs, Saul’s
experience with the Spirit is the only one shown as coming to pass (10:9-11). Saul
prophesying, following in the tradition of Judges, is a public confirmation of YHWH’s
choice of a leader.
While Saul’s initial experience of the Spirit was a bit different from that of the
Judges, in 1 Samuel 11, his second experience resonated with Judges. When the
Ammonites besieged Jabesh Gilead, the inhabitants sent a request for assistance to the
rest of Israel. When Saul learned of this, the Spirit of the Lord came upon him, and he
killed his oxen and sent the various parts out to the various tribes as a call to war (1 Sam
11.6-7). This reflects a continuation of the pattern in Judges of the Spirit coming upon a
Judge and enabling the Judge to raise an army. However, the difference is that Saul was
later designated as King (1 Sam 10.17-27). Here the presence of the Spirt confirms
something that has been previously noted. Just as in Judges, the presence of the Spirit did
not prevent Saul from making some egregious errors in his life and kingship. These errors
are recounted in 1 Samuel 13-15 and culminate in the rejection of Saul both as the
founder of a dynasty and as monarch, signified by the anointing of David (1 Sam 16.1-
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13). The withdrawal of the Spirit of YHWH and its replacement by an evil spirit confirms
this rejection.62 The next time we read about Saul experiencing the Spirit of YHWH was
when he went out to arrest David and encountered a band of prophets and prophesied
with them (1 Sam 19.18-24). Previously, the work of the Spirit empowered an individual
for a task, but this event implies a disempowering of Saul, preventing him from arresting
David.
The experience of Saul with the Spirit of YHWH differs from that of David. Saul,
like those who had led Israel before him, experienced the Spirit for a time or purpose,
while “the Spirit of the Lord came mightily upon David from that day forward” (16.13).
The next explicit mention of the Spirit in David is in his oracle on his death bed (2 Sam
23.1-7). This implies that despite the lack of an explicit indication, the Spirit is present in
him throughout his reign as king, guiding, preserving, and unifying the people of Israel.
However, like those before him, David committed grave errors during his life. The
experience of David marks a shift in the understanding of the work of the Spirit to
include prophecy, though gifts for leadership appear as well.63 As the king anointed
permanently by the Holy Spirit, David illustrates the Spirit’s agency in YHWH’s
sovereign rule–now through his chosen king–and thereby the Spirit’s providence over the
ongoing life of Israel.
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2.3.4 Chronicles and Nehemiah
In Chronicles and Nehemiah, the work of the Spirit is largely based on the
delivery of the word of YHWH to his people. Chronicles places certain emphasis on the
role of human intermediaries, this motif is not demonstrated in Nehemiah. Regardless,
the emphasis is largely the same—the delivery of the word of YHWH. Interestingly none
of the references to the Spirit in Samuel are present in Chronicles. Instead, the chronicler
picked up on the theme of the Spirit imparting the word of YHWH in David’s oracle.
This motif appears in 1 Chronicles 12:18 where the Spirit came upon (or clothes –
labash) Amasai and he spoke assuring David to receive some troops. The same verb is
used again, in the final reference to the Spirit in 2 Chronicles 24.20 where Zechariah
denounces the idolatry of Joash. The only other place where this verb (labash) is used for
the Spirit is in the Gideon narrative (Judges 6.34) where Gideon was empowered to
deliver Israel. In both passages in Chronicles there may be some reference to this
background. The oracle from Zechariah hearkens to the idolatry of Israel in Judges.
The experience of Azariah and Jahaziel differ a bit from that of Amasai and
Zechariah. Their narratives use the more neutral term for came (hayah). This is the same
term used for Othniel and Jephthah (Judges 3.10; 11.29). The echoes from Judges
continue in that Azariah denounced idolatry and Jahaziel encouraged Israel in the face of
an overwhelming enemy army. The verb change may simply be stylistic; alternately, it
may reflect that no other profession was recorded for Azariah and Jahaziel and they were
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known only as prophets.64 Regardless, the last words of David inform both allusions to
Judges and focus on the oracular role of the Spirit rather than empowerment for action—
even though there are acts of military might occurring.
Nehemiah further develops the idea of the oracular role of the Spirit in Nehemiah
9.20, 30. These verses focus on the Spirit as a means of instruction. They are written in
the context of a prayer in which Nehemiah confesses the sins of the people: their
unfaithfulness to YHWH despite the instruction and calls to repentance from the
prophets. Nehemiah 9.20 refers to Israel’s wilderness experience, and so the reference to
the Spirit may allude to the Torah, to a generalized notion of YHWH’s instruction, or to
Moses’ role as a paradigmatic prophet. Nehemiah 9.30 refers to the prophets as those
who provided words of instruction and correction from YHWH. The prayer of Nehemiah
9 draws on themes that develop through Chronicles with the Spirit of YHWH as the
source of prophetic utterance.
2.3.5 Historical Books Summary
After this brief survey of the Spirit in the historical books, we can note
development in the understanding of the Spirit’s role or work. Judges largely portrayed
the Spirit as a mark of YHWH’s favor upon the Judge, which was borne out by the
successful military campaigns that the Judge undertook. The books of Samuel shift the
role of the Spirit. While the Spirit’s presence displayed the approval of YHWH of certain
leaders, the withdrawal of the Spirit was a sign of the disapproval of YHWH. Also, the
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Spirit acted upon Saul after the anointing of David to protect David from harm. Another
development was the oracular nature of the Spirit as David in 2 Samuel 23.1-7 first
illustrates and as continues throughout the historical books. These developments point to
the ongoing work of the Spirit in Israel as the one who leads and strengthens the leaders
for military action as well as who calls Israel to repentance for the sins of idolatry.
Further they point to the Spirit as the one who facilitates YHWH’s divine sovereignty.
2.4 Prophetic Books
According to Hildebrandt, the prophets offer several themes regarding the Spirit
of YHWH: the Spirit in judgement and restoration, the Spirit of YHWH in the messianic
servant, the Spirit of YHWH and Israel in covenantal restoration, and the Spirit of
YHWH in prophecy. In this section I examine each of these categories.
2.4.1 The Spirit in Judgement
When exploring the prophetic books, we need to recognize the word Spirit
(ruach) does not occur in all the books. Also, when it is used, it is used in the full
spectrum of ways it is used in other parts of the Old Testament (wind, breath, etc.).
Further there are a few books in which ruach is used infrequently, but there is a repeated
emphasis on the word of YHWH, which would parallel the use in the historical books
after David (2 Sam 23.1-7). The use of ruach with a theological significance increases in
the exilic and post-exilic periods. 65
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The prophetic literature serves, in many ways, as a record of YHWH’s dealing
with Israel, specifically according to the terms of the Sinai covenant (Exodus 19).
Breaches of the covenant are met with a “scorching breath”66 We see this in the oracle
against Israel in Isaiah 1, which declared that the distorted cultus broke Israel’s
relationship with YHWH. However, Isaiah was not left without hope and the sins of
Israel would be atoned through a process of cleansing “when the Lord shall have washed
away the filth of the daughters of Zion and cleansed the bloodstains of Jerusalem from its
midst by a spirit [ruach] of judgment and by a spirit of burning.” (Isa 4.4). The word for
judgement used here and in other places is mispat. This is a legal term that means “right
judgement.” The use of this term indicates that YHWH is the one who could judge rightly
or has standing to judge.67 This verse also implies a cultic ritual of purification, bringing
the people back into right relationship as a result of the judgement of YHWH. This
procedure of judgement and cleansing are prerequisite for the outpouring of the Spirit
(Isa 32.15; 44.3; Ezekiel 39.29). The Oracle against Assyria in Isaiah 30.27-33 further
develops this concept of the Spirit purifying Israel. This passage describes the breath of
YHWH as a “stream of brimstone [sulfur]” (v. 33). When the breath of YHWH blows,
the grass withers, and the flower fades (Isaiah 40.7). These verses demonstrate the
opposite of benevolence and indicate that the Spirit refines, and, on occasion, destroys.
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Isaiah uses this metaphor of fire to discuss the judgement of YHWH.68 This fire not only
punishes or destroys the enemies of Israel, it also serves to purify the nation.
We find an example of a covenantal breach by Israel in Isaiah 30.1: “‘Woe to the
rebellious children,’ says the Lord, ‘who carry out a plan, but not mine; and who make a
league, but not of my spirit, that they may add sin to sin.’” Isaiah delivered this oracle
during a time of revolt, and rather than turning to YHWH, the leaders turned to Egypt for
protection, even though Egypt was in the same condition. This oracle rebuked those
leaders who made their plans without consulting the Spirit (ruach). Further, the antithesis
between human strength and God’s Spirit is further explained in Isaiah 31.3, which
describes the Egyptians as mortals and not gods, and their horses as flesh and not spirit
(ruach). This differentiation indicates the need for dependence upon YHWH and his
Spirit.
In Isaiah 63, we find an oracle in the form of a community lament. In this oracle
the graciousness of YHWH is met with rebellion rather than worship and obedience and
their response to the blessings of YHWH led to dire consequences: “But they
rebelled and grieved his Holy Spirit; therefore, he turned to be their enemy, and himself
fought against them” (Isa 63.10). Israel’s failure to be faithful to YHWH who brought
them “through the sea” and put the Holy Spirit amongst them to guide and deliver them
grieved the Holy Spirit:
Then he remembered the days of old, of Moses his servant. Where is he who
brought up out of the sea the shepherds of his flock? Where is he who put in the
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midst of them his holy Spirit, who caused his glorious arm to go at the right hand
of Moses, who divided the waters before them to make for himself an everlasting
name, who led them through the depths? Like a horse in the desert, they did not
stumble (Isa 63.11-13).
This marks an important point where the text attributes all the actions of YHWH to the
Spirit. The Exodus and liberation of Israel are, then, an act of YHWH by his Spirit. As a
result of Isaiah’s message, the Israelites lament and repent of their improper response that
grieved the Spirit.69
The role of the Spirit in judgement in the Prophets points to a highly active role
for the Spirit in the ongoing life of Israel. Further, it also shows of the work of the Spirit
exercising divine authority and sovereignty over Israel, particularly that the Spirit is the
one who can rule justly and has standing to rule.
2.4.2 The Spirit of YHWH and the Messianic Servant
The historical books provide background for the messianic passages in Isaiah. We
find in those books that several kings were anointed for their royal tasks, and it was the
presence of the Spirit of YHWH that gave them the authority and the ability to fulfill
those tasks.70 These acts of anointing gave rise to and informed Israel’s hope for a
Messiah (Heb., mashiach, anointed one) as the anointed ruler of the People of God. This
sign of anointing symbolizes the presence of the Spirit of YHWH upon the Messiah. This
anointing has four associated features:

69

Hildebrandt, 752.

70

I Samuel 10.1-2; 16.13; 2 Samuel 5:2; 6.21.

47

1. Election of the individual
2. Anointing by a priest or prophet
3. Empowerment by the Spirit
4. Public demonstration of the gift through victory over enemies71
In Isaiah 11.1-2 the charismatic empowerment of the messiah is demonstrated by
the fourfold gifting of the Spirit (ruach). First, the Spirit is rests upon him, pointing back
to the Spirit resting upon the elders (Numbers 11.25-26) and Elisha (2 Kings 2.15).
Second, the Spirit will grant the messiah wisdom (skill for application of knowledge) and
understanding (a sort of discernment). Third, the messiah will have a Spirit (ruach) of
counsel and might to give him the ability to make right judgements. And, finally, the
messiah will have a Spirit of knowledge and fear of YHWH, which indicates an intimate
relationship with YHWH. The Ruach then is the primary motivator and empowerment
behind the rule of Messiah.
The Messiah would administer justice with righteousness, and it is possible that
Isaiah 11:1-9 brings the military and judicial roles of Messiah together. The wisdom of
Solomon is joined with the military prowess of Saul and David to demonstrate the unique
identity of Messiah. His reign would be characterized by wisdom and compassion (Isaiah
11:3-5).
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There are several texts in Isaiah that are typically referred to as the Servant
Songs.72 In the Servant Songs in Isaiah 40-55, the writer focusses his attention on the
servant of YHWH through whom salvation will come. This section reiterates the themes
concerning investiture with the Spirit (42.1), proclamation of the good news (42.9, 41.27,
52.7), and acts of mercy (42.5-9). In Isaiah 42.1 YHWH upholds the servant for the task
entrusted to him. The text describes the intimacy of the relationship between YHWH as
delight. The presence of the Spirit ensures the mission. Further, Isaiah characterizes the
task of the servant as justice and righteousness, with far-reaching consequences for the
nations. The Davidic descendent upon whom the Spirit will rest will be imbued with
“wisdom, understanding, counsel, might, and recognition” (Isaiah 40-42).
The Spirit’s presence upon the servant of YHWH was marked by his calm, quiet
demeanor, and the manner of his service is quite different from that of a soldier (42.2).
Because of the Spirit, he cares for the helpless and will faithfully administer justice.
Further, his administration of justice is not only for Israel, but also for the world,
transforming even the distant “coastlands.” The servant of YHWH is a pledge of the
covenant and sustains God’s promises for Israel. All of this is possible because of the
Spirit of YHWH. Another effect of the servant’s ministry is opening the eyes of the blind,
liberating prisoners in dungeons and those in darkness (42.7; 61.1-3). These verses
proclaim salvation and spiritual illumination through the anointed servant of YHWH,
which is particularly apparent in 61.1 where the servant proclaims, “The Spirit of the

72

Isaiah 42.1-9; 49.1-13; 50.4-11; 52.13-53.12; 62.1-3.

49

Lord God is upon me.” The presence of the Spirit gives authority to the words and
actions of the servant. The Spirit of YHWH inspires and accomplishes the twofold work
restoring order. The first work is proclaiming good news to the poor, freedom to the
captives, release from darkness for the prisoners, and the year of the LORD’s favor. The
second involves binding the broken-hearted, comforting those who mourn, giving them
the oil of gladness, and providing them with garments of righteousness. The servant who
is anointed by the Lord provides this broad restoration. Isaiah writes these words to
encourage the exiles not to give up hope and to look for the servant on whom the Spirit
rests. The role of the Spirit regarding the ministry of the messiah resembles that of the
Judges and Kings in the historical books. The presence of the Spirit distinguishes the
Messiah and his vocation, further establishing the ongoing responsibility of the Spirit in
divine sovereignty or rule.
2.4.3 The Spirit and the Restoration of Israel
Alongside the emphasis on Judgement announced by the prophets due to
covenantal infidelity, there was also a message of hope for restoration. During the time of
the prophets the role of the Spirit of YHWH more fully developed, unfolding the Spirit’s
work in the renewal and restoration of Israel.
Isaiah 40-55 particularly expresses hope, offering some vivid images of Israel’s
restoration: fertility and abundant water (Isaiah 40; 41.17-20; 49:19-26), reestablishment
of the Covenant (Isaiah 55.3-5), and rebuilding of the cities (44.24-28). Isaiah 32 speaks
of the time when the Spirit brings renewal of the nation, predicting that the Spirit will be
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poured out “from on high” (Isaiah 57.15; Jeremiah 25.30), the Spirit springing from the
heavenly abode of YHWH.73 The metaphor seems to imply that, just as the rain pours out
and makes the land fertile, so the Spirit changes the nature of the people and arouses a
new attitude towards the Covenant relationship with YHWH: “For I will pour water on
the thirsty land, and streams on the dry ground; I will pour my Spirit upon your
descendants, and my blessing on your offspring” (Isaiah 44.3). In all this, the presence of
the word inspired by YHWH has a primary role in renewing and restoring the Covenant
(Isaiah 59.21).
Ezekiel presents a similar message emphasizing the work of YHWH in the exilic
communities to vindicate his name cleanse his people and restore their covenant
relationship (Ezekiel 36:20-33). The “new thing” that YHWH would do is overcome
Israel’s inability to fulfill the Law: “A new heart I will give you, and a new spirit I will
put within you; and I will take out of your flesh the heart of stone and give you a heart of
flesh. And I will put my spirit within you and cause you to walk in my statutes and be
careful to observe my ordinances.” The Spirit of YHWH motivates and transforms the
human spirit to be able to follow and fulfill terms of the covenant.
Jeremiah 31:31-34 offers remarkably similar phraseology to discuss the work of
YHWH in the internalization of the Law. Characteristics of this new time include
universal knowledge of YHWH (Jeremiah 31:34), security, prosperity, and the possession
of the Spirit (Isaiah 4.2; Jeremiah 32.41; Ezekiel 34.25-27; 37.26; Hosea 2.18; Joel 2.32).
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The new covenant mentioned in Jeremiah 31.31 is not new in the sense that it was
necessarily better, but new in that YHWH intended to put the law in the hearts of the
people so that, through the power of the Spirit, they could live its precepts. The goal was
to engender a new attitude toward God so the people could live out the covenant reality
of “I will be their God and they will be my people” as YHWH had originally intended
(Jeremiah 7.11; 11.4; 24.7; 30.22; 31.1, 34; Ezekiel 36.28).
This process of restoration and renewal involved bringing YHWH’s people back
to their land (Ezekiel 36.24), purifying and cleansing them (36.35), and replacing their
heart of stone with a new heart and a new Spirit. This is demonstrated most clearly in
36.27 that the Spirit of YHWH would be given, and the recipient would be able to “walk
in my statutes and be careful to observe my ordinances”. This intimate and personal
presence and knowledge of God would be given to all the people and YHWH not simply
to the priests and the prophets.
A metaphor of the restoration of Israel appears in Ezekiel 37, which mentions the
ruach ten times.74 The episode divides into two sections, starting with the vision (vv. 110) and ending with its interpretation (vv. 11-14). The question YHWH puts to the
prophet is whether the bones can live. The rest of Ezekiel reflects the answer the prophet
gives: only YHWH knows whether Israel can be restored, and this depends upon the
coming of the Spirit. The ruach as used in Ezekiel 37.5, 6, 8, 10 is remarkably similar to
the concept of the “breath of life” in Genesis 2.7 that God gives to all living humans and
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without which no one can live. The prophet, demonstrating a progression, is more explicit
than Genesis, identifying this “breath of life” unambiguously with the Spirit of YHWH
(37.9-14).
In 37.14 YHWH declares “And I will put my Spirit within you, and you shall live,
and I will place you in your own land.” The reason YHWH gives the Spirit and resettles
Israel is to make clear to Israel that it is YHWH himself who fulfills the divine promises
and vindicates his name by restoring the nation of Israel to life from the dried bones.
Ezekiel 39.29 further develops this idea when YHWH declares that he will reveal himself
by gathering the exiles and pouring out his Spirit on Israel. Despite future troubles for
Israel, YHWH promised that he would not abandon them and that they would become
authentic icons of him by placing his Spirit within them. By the Spirit’s presence they
would, in turn, be able to reflect more fully YHWH’s presence and power. Exile would
end and Israel would return to their fertile land. Most importantly, the presence of the
Spirit within them would enable their obedience and thereby demonstrate the very
character of YHWH. The Spirit’s work of restoration strongly evokes the Spirit’s work in
Exodus and in the ongoing life of Israel. Moreover, it substantiates the Spirit’s activity in
divine sovereignty and rule.
2.4.4 The Spirit in Prophecy
The sheer amount of prophetic literature in the Old Testament underscores its
importance and the Torah and the rest of the Hebrew scriptures evidence the significant
leadership of prophets in Israel. A foundational principle in understanding prophetic
literature is that it comes from, or is inspired by, the Spirit of YHWH, inasmuch as the

53

Spirit comes over the prophet to commission and provide the words of the oracle. Isaiah
48:16 particularly illustrates this commissioning: “And now the Lord God has sent me
and his Spirit.” Isaiah 48:3 shows YHWH’s provision of the prophet’s words by saying,
“The former things I declared of old, they went forth from my mouth and I made them
known; then suddenly I did them and they came to pass.” The prophet is aware of the role
of the Spirit in both his commission and in the giving of the oracle. From Moses, who
was enabled to perform “mighty and terrible deeds” (Deut 34:12) to Elijah, Isaiah,
Ezekiel, and others, the prophets recognized that it was the Spirit of YHWH that enabled
their ministries.75
Usually the prophets receive a “call” to their ministry76 where they recognize that
the Spirit of YHWH is revealing the presence and/or glory of God. Additionally, Ezekiel
had a dramatic experience of the Spirit transporting and lifting him77 when receiving
visions and oracles. Further, Ezekiel claimed to receive the divine message when the
Spirit entered him.78 Micah similarly expressed his trust in YHWH’s Spirit, “But as for
me, I am filled with power, with the Spirit of the Lord, and with justice and might, to
declare to Jacob his transgression and to Israel his sin” (Micah 3.8). The Spirit sustained
Micah to proclaim the word of the Lord to a rebellious people. In fact, the Spirit gave to
Micah what the opposing religious leaders lacked: “revelations, special knowledge, and
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insight into the future”.79 The prophets needed this empowerment from YHWH not
simply because they were ridiculed, but also because they were often persecuted and even
killed. Zechariah described the response he received in this way: “But they refused to
hearken, and turned a stubborn shoulder, and stopped their ears that they might not hear.
They made their hearts like adamant lest they should hear the law and the words which
the Lord of hosts had sent by his Spirit through the former prophets. Therefore, great
wrath came from the Lord of hosts” (7.11).
Isaiah 59 displays a slightly different perspective. Reflecting on the sin, rebellion,
and apostasy of Israel, the prophet gives a word of hope to the community:
And as for me, this is my covenant with them, say the Lord: my spirit which is
upon you, and my words which I have put in your mouth, shall not depart out of
your mouth, or out of the mouth of your children, or out of the mouth of your
children’s children, says the Lord, from this time forth and for evermore. (Isaiah
59.21).
This verse points to a time when God’s people will live out the covenant promises from
generation to generation and the prophetic word will be for all of Israel. Also, the word of
prophecy and Spirit work together here, assuring that the Spirit will not depart from the
People of God .80 The role of the Spirit in prophecy demonstrates the Spirit’s role in the
ongoing life of Israel, particularly as Israel needs correction.
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2.5 Wisdom Books
Many theologians have said the Wisdom Literature has little to offer in terms of a
biblical theology of the Holy Spirit. According to Craig Bartholomew, Proverbs contains
12 references to the spirit, but the writer is referring to the human spirit. The same is true
of Ecclesiastes. Job has one explicit reference to the “Spirit of God” but seems to refer to
the Spirit as the animator of the human person. However, if one considers the possibility
that there may be much to say about the Spirit and Old Testament wisdom, there may be
much more there than there might appear. Bartholomew notes that Old Testament
wisdom literature is a theology of Creation and that there is much intertextual evidence
pointing to other portions of the Old Testament where the Spirit was clearly at work.
An example of this can be found in Job 27.3, where he says he will not speak lies
“as long as my breath is in me, and the spirit of God is in my nostrils.” This passage on
its own might appear simply to refer to Job’s life force. If, however, we read it in light of
Genesis 2.7, it seems to be a reference to the breath or Spirit of YHWH that gave life to
Adam, by which he became a living soul. These considerations lead Bartholomew to
conclude that the writer of Job was familiar with the creation stories of Genesis 1-2. Of
course, much of this argument depends on the understanding one has of Genesis 1.2.
Blocher suggested that that Genesis 1.1-2.3 itself emerged from wisdom circles
and, while this might be a bit tenuous, seeing the emerging order of creation as the work
of the Spirit and the Word resonates with Old Testament wisdom literature. The most
basic presupposition of the wisdom tradition is that creation displays an orderliness and
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that the wise can discern this order. Indeed, much wisdom literature focuses upon
aligning oneself with YHWH and the order of his good creation.
The Psalms contain very few clear references to the Spirit of YHWH. Most
instances where the term “spirit” is used, it refers clearly to the human spirit. However, in
Psalm 51:11, we read David’s prayer imploring that YHWH does not remove his Holy
Spirit from him. When this verse is read considering the rest of the Old Testament canon,
it can be best interpreted as a prayer on the part of the king who had been specially
anointed to serve in the kingship of Israel. As I discussed earlier concerning the Holy
Spirit in the historical books, the Spirit was given or came upon leaders for a task,
particularly one that no one else in Israel could perform. Other places in the Psalms
provide explicit references to the Spirit refer to his work in creation (Psalm 104.30; Job
33.4), to his inescapable presence (Psalm 139.7, Job 4:15) that recalls the pillar of cloud
leading the people in the Exodus, and to the Spirit leading the supplicant (Psalm 143.10).
Also, in the Old Testament the Spirit dwelt in the Temple as a presence amongst the
People of God, but not necessarily indwelling the people themselves.
Despite the scant references to the Spirit in the wisdom literature,81 there is a link
between the Spirit and the creation of humanity. Furthermore, the Psalms discuss the role
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of the Spirit in strikingly similar terms as the historical books, portraying the Spirit’s
presence as a sign of divine approbation and the Spirit’s withdrawal as a sign of censure.
This reflects the ongoing role of the Spirit in the life of Israel and provides evidence for
the Divine Identity of the Spirit.
2.6 Conclusions
In the first section of this chapter explored the Holy Spirit in Torah. Beginning
with the creation narratives in Genesis I showed the role of the Spirit as the hovering over
the created order in a similar manner as an Eagle care for her eaglets, bringing order out
of chaos. The Spirit breathed into Adam, giving him life, and marking the uniqueness of
humanity in its creation in the image and likeness of God. Genesis 6 displayed the role of
the Holy Spirit in judging humans. The activity of the Spirit in creation and judgement
reflects the characteristics of Divine Identity enumerated in Chapter 1 because they
reflect the Spirit’s role not only in creation but also as an expression of the sovereignty
and rule of YHWH. Genesis concludes with the recognition by Pharaoh of the presence
of the Spirit of YHWH when he observed Joseph’s ability to receive and interpret
revelation from YHWH. This recognition by a person who was considered, in some
sense, divine in Egyptian culture is a recognition of the divinity of the Spirit that gives
the gift to YHWH and recognizes in some sense the Spirit’s role in divine sovereignty
and rule.
The revelation of YHWH to Moses through the appearance of the flame could be
symbolic of the Holy Spirit, particularly considering the appearance of the tongues of fire
at Pentecost (Acts 2:3). Further, the wind parting the waters of the Red Sea could be
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interpreted as a work of the Holy Spirit in the Exodus in the deliverance of the Israelites
from the Egyptian pursuers. This points to the active role of the Spirit in the Exodus.
This section of the chapter clearly demonstrates the role of the Spirit in the Creation and
the Exodus.
Next, the Spirit was active in the selection of the judges in Numbers 11. In this
chapter, judges were selected to provide for the administration of Justice. The presence of
the Spirit, demonstrated by the gift of prophecy, indicated the judges’ authority. This
resonates with the work of the Spirit in the ongoing life of Israel as they progressed
through the sojourn in the wilderness. Finally, Balaam’s experience with the Spirit when
he was commissioned by Balak to curse the Israelites, but found he was unable to do so
because the Spirit came upon him, demonstrated the power of the Spirit in the ongoing
life of Israel His divine sovereignty and rule.
The Spirit also had a role in the historical books. In the book of Judges, the Spirit
coming upon some morally flawed and unlikely leaders brings about the deliverance of
Israel from the oppression of other peoples. The Spirit was given to these judges both to
strengthen and endorse the judge’s leadership by YHWH. This represents an ongoing role
of the Spirit in the life of Israel and demonstrates his sovereignty and rule over his
people.
In the books of Samuel, the pattern of the role of the Spirit closely resembles that
of Judges—particularly in reference to the selection of Samuel as a judge and later Saul
as king. However, Saul’s own actions caused the dynasty to be removed from him and
given to David. The presence and absence of the Spirit demonstrates this exchange of
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power. However, the distinctness of the pattern in David is that the Spirit was only said to
come upon him one time, with the implication being that it never departed throughout all
the heroic acts and kingship of David. However, on David’s deathbed oracle an
understanding of the role of the Spirit in oracles and prophesies developed, and this
understanding became a part of the work of the Spirit in the life of Israel. This
demonstrates a very intimate role of the Spirit in the leadership and guidance of Israel,
identifying the Spirit with YHWH and pointing to the Spirit participating in the overall
life of the nation. Additionally, the oracular revelations after David indicate an ongoing
revelation on the part of the Spirit in the life of the Israelites.
The motif in the books of Chronicles and Nehemiah continues the pattern of the
Spirit’s role in the delivery of the work of YHWH to the people of God. Chronicles
contains none of the demonstrations of the Spirit noted in Samuel. However, there is a
clear indication of the spirit providing direction. Nehemiah takes this a bit further in that
the Spirit is shown as the originator of the oracles that gave instruction and correction to
the Israelites via the prophets. This continues he idea of the Spirit working in the ongoing
life of Israel and the revelation of the will of YHWH to his people.
The section on the Prophets follows Hildebrandt’s model in The Dictionary of Old
Testament Prophets. In this model, he examined the various ways the Spirit is presented
in the prophetic books, particularly the Spirit in judgement, the Spirit and the Messianic
Servant, the Spirit in the restoration of Israel. In general, the thrust of these themes in the
prophets shows the ongoing formative role of the Holy Spirit in Israel as the one who
identifies the covenantal infidelity of the Israelites and calls them to repentance. The
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prophets promise that the Spirit will be at work in the Messiah who was going to bring
about the restoration of Israel. In this restoration, the Spirit would not simply be confined
to the priestly or prophetic class but would then be given to the whole people of God.
This demonstrates the Spirit in the ongoing life of Israel and his role in YHWH’s
sovereignty and rule.
The wisdom literature does not contain a great deal that deals directly with the
Spirit. However, there is a connection between Wisdom and a personified attribute of the
Spirit, showing the role of the Spirit in the development of the nation of Israel. Further, in
Psalm 51, which is David’s psalm of repentance, he pleads that the Holy Spirit not be
withdrawn from him as a result of his sin. This may either reflect the intimacy that David
felt with YHWH or the presence of the Spirit indicating YHWH’s endorsement of David
as king. I suspect that the latter is the case. If this is so, then this reference to the Spirit
reflects the work of the Spirit in YHWH’s sovereignty over his people.
There is one category that I enumerated in the first chapter that I was unable to
identify in my exploration of the Old Testament. I was unable to find an overt reference
to the Spirit as a recipient of worship. There may be several reasons for this, however the
one that seems most likely is that the Spirit was not seen as being distinct from YHWH
and requiring a separate category of worship. This perspective solidifies the argument
that the Spirit was fully identified with YHWH. Therefore, I would conclude that the
preponderance of evidence presented in the Old Testament supports the notion of a
Divine Identity of the Holy Spirit.

Chapter 3
Divine Identity Pneumatology in the New Testament
3.1 Introduction
In chapter one of this dissertation, I discussed the Second Temple Jewish context of Jesus
and the New Testament and proposed a model for understanding the Holy Spirit based
upon the Divine Identity model of Christology first posited by Richard Baukham. Those
characteristics of identity in the life of Israel demonstrate the work of the Holy Spirit in
the Exodus and ongoing life of Israel. The characteristics that relate to the role of the
Spirit in the rest of the created order demonstrate the Spirit’s work in Creation, the
Spirit’s role in divine sovereignty and rule, and the Spirit as the recipient of worship. In
this chapter, these criteria will necessarily be adjusted slightly, as I will be looking at the
Holy Spirit in the ongoing life of the church.
In Chapter two I explored Old Testament, examining the role and description of
the Spirit in the different genres of literature. As a result of my study, I found that the
preponderance of evidence demonstrated the unique identification of the Holy Spirit with
YHWH. The exception was that there was no obvious act of worship to the Holy Spirit.
This was not necessarily surprising, because I would not expect to find a fully developed
Trinitarian Theology in the Old Testament. However, what was very apparent was a very
developed understanding of the Spirit of YHWH in the Old Testament, though it is
somewhat muted.
In this chapter, I explore the Holy Spirit as discussed in the New Testament in the
Synoptic Gospels, Johannine literature, Acts, and the Pauline letters. In the section on the
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Synoptic Gospels, I look at the Spirit in the life of Jesus and show continuity with the Old
Testament. In the Section on the Johannine literature, I explore the robust pneumatology
as it relates to life in Christ and the ongoing work of the Spirit in the church. In the
section on the book of Acts, I explore the three descriptions of the bestowal of the Holy
Spirit: at Pentecost, on the Samaritans, and on the Gentiles. In the Section on Pauline
literature, I look at a few passages that explore the Spirit as it relates to the “Temple
passages” and the Spirit in a new Exodus. While this is not an exhaustive study, my goal
is both to demonstrate continuity with the Old Testament understanding of the Spirit as
well as demonstrate the Divine Identity of the Spirit in the New Testament.
Due to the constraints of space, I will not explore all the genres or sections in any great
detail, nor will I engage with the textual or historical critical issues. However, I believe
that the preponderance of evidence points to the identification of the Holy Spirit with
YHWH and points to a Divine Identity Pneumatology.
3.2 Synoptic Gospels
In this section I explore the role of the Holy Spirit in a few key passages in the Synoptic
Gospels, particularly three events or concepts that are found in at least two of the
Synoptic Gospels: The Spirit in the pre-birth and pre-baptismal narratives (Matthew and
Luke), the Spirit in the baptism and temptation in the wilderness, and the Spirit as the
subject of blasphemy.
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3.2.1 The Spirit in the Pre-Baptismal Narratives82
Mark does not provide us with any pre-baptismal narratives about Jesus. Further,
the pre-baptismal narratives in Matthew contain only one reference to the Holy Spirit:
“Now the birth of Jesus Christ took place in this way. When his mother Mary had
been betrothed to Joseph, before they came together she was found to be with
child of the Holy Spirit; and her husband Joseph, being a just man and unwilling
to put her to shame, resolved to send her away quietly. But as he considered this,
behold, an angel of the Lord appeared to him in a dream, saying, “Joseph, son of
David, do not fear to take Mary your wife, for that which is conceived in her is of
the Holy Spirit;” (Matthew 1.18-20)
The passage describes the child (Jesus) as being “of the Holy Spirit” twice, once as a
descriptive phrase explaining the conception of Jesus before Mary and Joseph had
consummated the betrothed marriage,83 and the other as a reassurance to Joseph that he
did not have to act against Mary for infidelity. This phrase demonstrates the unique
divine origins of Jesus.84 This demonstrates the work of the Holy Spirit in creation—
creating a child through a mysterious means that would be considered unthinkable
without divine action.
The Gospel of Luke provides us with the majority of the pre-baptismal narratives
that refer to the Holy Spirit. Remarkably, the language used to refer to the activity of the
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Spirit in these texts resembles that used in the Old Testament. This is most likely because
this is, in a sense, a time of transition in the biblical metanarrative,85 a bridge point
between the Old and New Testaments.
The first reference to the Holy Spirit found in the Lukan pre-baptismal narratives
occurs in Luke 1.15. In this pericope, we see Zechariah fulfilling his temple service when
an angel appears to him to announce the upcoming birth of his son. The difficulty was
that both Zechariah and his wife Elizabeth are both advanced in years and past the normal
age of childbearing.86 This son, who was to be called John, was to prepare the way for the
coming messiah. Luke describes the son in terms that resemble the Nazarites,87 with the
caveat that “he will be filled with the Holy Spirit even from his mother’s womb” (v. 15).
This statement about John is unique because in the Old Testament, the Holy Spirit was
generally given for a certain time or task and to demonstrate the approbation of God upon
an individual, however unlikely that individual may have been. John, however, did not
receive the Spirit temporarily nor as an adult. This indicates the great importance of his
role in salvation history. This verse is closely related to v. 39, which describes the
response of the unborn John when the babe leaped for joy at Mary’s greeting. St Ambrose
interpreted this as the fulfillment of the promise given to Zechariah, commenting that the
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Holy Spirit enabled the baby to leap at the presence of the incarnate, though unborn,
Word.88
The next mention of the Holy Spirit in the pre-baptismal narratives occurs at the
Annunciation where the angel appears to Mary and tells her the news that she will be
giving birth to the Messiah. When Mary responded that she had no husband, the angel
promised that “The Holy Spirit will come upon you, and the power of the Most High will
overshadow you; therefore the child to be born will be called holy, the Son of God”
(Luke 1.35). According to Keener, the phrase overshadowing was a common way of
referring to the presence of God with his people.89 It resembles the language used for the
work of the Spirit in Creation in Genesis 1. John of Damascus described the work of the
Spirit here as beginning a New Creation and doing works that are beyond description.90
This passage demonstrates the Incarnation as a work of Creation, and the role of the spirit
as the agent or nurturer of Creation.
The final pre-baptismal narratives, though distinct, interrelated. The first was
alluded to in the earlier discussion of the baby John leaping at the Mary’s greeting.
Afterwards, Elizabeth was filled with the Holy Spirit and:
she exclaimed with a loud cry, “Blessed are you among women, and
blessed is the fruit of your womb! And why is this granted me, that the
mother of my Lord should come to me? For behold, when the voice of
your greeting came to my ears, the babe in my womb leaped for joy. And
Arthur A. Just, ed., “Exposition of the Gospel of Luke” in Ancient Christian Commentary on
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blessed is she who believed that there would be a fulfilment of what was
spoken to her from the Lord (Luke 1.42-45).
The final pre-baptismal narrative I will explore takes place after the birth of John the
Baptist. The Holy Spirt fills Zechariah, who then prophesied his canticle (Luke 1.67-69).
These two episodes, while distinct, are related to the Old Testament notions of being
filled with the Spirit and giving an oracle that provided either direction or a prophetic
word from YHWH. This resonates with the Spirit guiding and being active in the ongoing
life of Israel.
3.2.2 The Baptism of Jesus and the Wilderness Narratives
The presence of the Holy Spirit at the baptism of Jesus is affirms that he was the
anointed Messiah, not in the sense of Jesus “becoming” the Son at his baptism, but that
he was anointed with the Spirit to demonstrate his identity as Messiah. At Jesus’ baptism
the Spirit descended upon him (Mt 3.16; Mk 1.10, Luke 3.22). In all the Synoptic
Gospels, the heavens are opened, and the Father affirms Jesus’ identity, then the Spirit
descends in the form of a dove. There is nothing in the text that indicates that anyone
other than John the Baptist saw the descent of the dove. This is significant for two
reasons: first, that it affirmed to John that Jesus was the one of whom he was the
forerunner, and second, that the descent of the dove--noted in every Gospel--affirmed the
identity of Jesus for future readers. This demonstrated the fulfillment of the messianic
prophecies of Isaiah 42.1 in which the presence of the Spirit identifies the Servant of
YHWH.
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The presence of the dove probably hearkens to the theme of creation and the
hovering of the Spirit over creation. Further, it hearkens back to the dove sent out by
Noah after the destruction of the world, indicating the promise of new life (Gen 8.8-12).91
Warrington believes that the motif of new life is key to understanding this text because of
the invitational aspect of Jesus’ mission.92 Regardless, Congar points out that the
presence of the Spirit at the baptism of Jesus brings about no essential change in Jesus,
but instead signals his identity. In other words, Jesus does not become the Son, he has
been the Son since his conception. The presence of the Spirit indicates a new era in
salvation history.93
All three of the synoptic gospels record Jesus’ temptation in the wilderness after
his baptism (Mt 4.1-11, Mk 1.12-13, Luke 4.1-13). Matthew and Luke use the verb “led”
in reference to the direction of the Spirit into the wilderness, while Mark uses a stronger
verb “drove.” Warrington posits that Luke and Matthew may have softened Mark’s
language to avoid implying that the Spirit was forcing Jesus to act against his will or that
Jesus was sluggish in carrying out that will.94 However, read in light of the other synoptic
gospels, this verb was most likely used to imply a sense of urgency and reflects the
forceful nature of the spirit in the Old Testament (Micah 3.8).

91

This subject is explored further in the section on the Holy Spirit in Johannine literature.

92

Keith Warrington, "The Synoptic Gospels," in A Biblical Theology of the Holy Spirit, edited by
Trevor J. Burke and Keith Warrington (London: SPCK, 2014), 89.
93

Yves Congar, I Believe in the Holy Spirit, trans. David Smith (New York: Crossroad, 2016),

94

Warrington, 89.

166-168.

68

The role of the Spirit in the synoptic narratives implies that the work being done
by Christ was not of human volition but was empowered and guided by the Spirit. That
many first century writers would have thought it rash to go into the demon-infested and
dangerous wilderness further illustrates this point. However, doing so under the direction
of the Spirit affirms the dangerous act and attests to the legitimacy of Jesus' ministry. The
evangelist Matthew makes the connection between the Spirit and the testing in the
wilderness. This temptation or testing demonstrated that Jesus was much more than a
mere human. He was able to resist the skirmishes with the enemy, demonstrating to
Matthew's readers both that Jesus has the authority to do so, and that the presence of the
Spirit in Jesus resembles the work of the Spirit in the Old Testament.95 The presence of
the Spirit identifies Jesus, but it does not provide him with extra authority as a Spiritman. He had authority because of who he is not because of the presence of the Spirit. The
testing also demonstrated that Jesus had greater authority than any evil force because his
authority comes from YHWH.
3.2.3 The Blasphemy against the Spirit.
Each of the Synoptic writers presents the idea that the Spirit can be the subject of
blasphemy (Matt. 12.31-32; Mark 3:29; Luke 12.10), something typically associated only
with God (Num. 15.30-31). All three writers describe blasphemy against the Holy Spirit
as an egregious and unpardonable offense. The precise nature of the blasphemy can and
has been debated based upon the texts. However, it “connotes a word or deed that directs
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insolence to the character God…in its purest form blasphemy is a direct attack on the
honor of God with intent to insult him.”96
Matthew and Mark present blasphemy against the Holy Spirit as ascribing the
work of the Spirit to an evil source. This can also be seen as not simply a rejection of the
Son of Man (in the titular sense) but the Spirit who anointed him. Luke on the other hand,
does not discuss blasphemy against the Spirit in the context of an exorcism, rather, he
presents the concept as part of a larger body of teaching against his Pharisee opponents.
In the larger context of the narrative, Jesus assured the readers of his support of and
direction by the Spirit when the readers undergo persecution. In a sense, the idea of
blasphemy against the Spirit makes a statement about the identity of the Spirit as divine
person who shares in the honor, dignity, and worship (particularly as blasphemy is the
opposite of worship) due to YHWH.
3.3 Johannine Literature
The Johannine literature, particularly the Gospel of John, presents some of the most
robust and unique pneumatology in the Gospels. One of the things that makes the Gospel
of John unique is that pneuma, the Greek translation of ruach, is never used for a demon
as it is in the other gospels. Instead, in most of its usages it refers to the Spirit of God. In
two cases it is used in reference to human emotion (11.33; 13.21).
3.3.1 John 1.32-34
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John 1.32-34 is part of the testimony of John the Baptist that begins in verse 1.18. In vv.
32-34 John97 refers to Jesus’ baptism and points to Jesus as the coming messiah.
However, John does not mention the voice from heaven, nor even the actual baptism.
Instead, he refers to the coming of the spirit itself upon Jesus. The descent of the Spirit
upon Jesus is “as a dove”. Many contemporary people think of the dove as a symbol of
peace, however, in the ancient, Greek speaking world, the image evoked imagery such as
timorousness, weakness, inconspicuousness, and even the stirring of nations to war.98
However, John likely used the image as it would have been understood according to his
Jewish background. Some have viewed the dove as an image of Israel, thus seeing Jesus
as Israel’s embodiment. Keener finds this unlikely because there was a wide range of
more common imagery of the dove in the first century. Keener thinks that this imagery
hearkens back to Noah’s dove, thus indicating new creation.99 While there is merit to
Keener’s point, I add that it also is necessary to look not just at the specific image of a
dove, but also the act of the dove coming down. This evokes an image of the Spirit
“moving over the face of the waters” in Genesis 1.2.
While the descent of the Holy Spirit upon the leaders of Israel was not uncommon
(e.g., the judges in Numbers 11), it was temporary. Alternately, John emphasized that the
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Spirit remained upon Jesus. This permanent anointing pointed to his messianic role,
implying that the age of silence when the Spirit did not move had come to an end in
Jesus. It may also hint at Jesus’ role as the giver or dispenser of the Spirit (1.33). The
imagery of a baptism of the Spirit most likely refers to the purificatory aspect of the Holy
Spirit commonly emphasized early Jewish literature, particularly Essene circles.100 It
symbolized a return to the ruach haqodes, or a Spirit of Holiness, with eschatological
implications in the kingdom of the Messiah. The motifs of purification and holiness
imply judgement. This judgement comes either upon Israel or the Gentile nations.
3.3.2 John 19.30
Gary Burge sees this John 19.30 as having pneumatological significance. John records
Jesus’ final words: “It is finished” and continues with the statement, “he bowed his head
and gave up his Spirit.” The Greek term paradidomi makes this passage significant. This
word is not associated with death anywhere else in Greek literature.101 Instead, the term
refers to the practice of handing something over to another person. The text shows that
immediately prior to bowing his head, he looked down at his beloved disciple, his
mother, and a few others. It may be that the Spirit that he was given earlier in the Gospel
was then being set free to be given to the rest of his disciples.
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3.3.3 John 20.22
The last text concerning the Spirit occurs on the evening of the first Easter. Jesus
appeared to his disciples, showed them his wounds, breathed on them, and told them to
“receive the Holy Spirit.” This passage can and has been interpreted in several ways: as
being symbolic of Pentecost, a pre-Pentecost anointing, an ordination, the power of life,
an embryonic paraclete, and a Johannine Pentecost.102 This passage echoes Genesis 2.7,
where God breathed life into the first humans. Jesus is, in a sense, reconstituting or recreating humanity. That it is Jesus’ breath that is being given in fulfillment of the
promises that were given in John 14 is also of note. This points to the Spirit’s work in
creation as well as new creation.
However, it is important to remember that this brief passage is part of a longer
encounter with the risen Jesus. This passage is preceded by Jesus saying “As the Father
has sent me, so I send you” (v. 21) and is followed by “If you forgive the sins of any,
they are forgiven; if you retain the sins of any, they are retained” (v. 23). Looking at it in
the slightly larger perspective, the giving of the spirit with its echoes of Genesis 2:7 also
implies that there is a purpose for this new creation, deeply rooted in the church’s sense
of mission. The language of giving and withholding of forgiveness implies that there the
disciples were agents of the greater mission: God's re-creation, empowered by the Spirit.
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3.3.4 I John 2.18-27
This passage from one of John’s letters provides a glimpse into the life of the firstcentury Christian community as it struggled with doctrinal issues. Some commentators103
think this passage indicates that the community was struggling for a sense of doctrinal
stability and continuity with what they had been taught. Further, some people had been
put out of the church on account of their lack of continuity with their former teaching.
While the Spirit is not explicitly mentioned, John alludes to the Spirit in the use of the
phrase anointing. The Johannine community can discern false teaching because of
anointing that had been bestowed upon them. The role of the Spirit in teaching the
believer and imparting knowledge resonates with John 14.26 where Jesus promised that
the Holy Spirit would “teach you all things.” Further, the use of the phrase antichrist may
be a play on the Greek word chrisma (anointing) in that not only is the individual in
opposition to Jesus Christ but also to the anointed ones in the community. This indicates
the ongoing role of the Spirit in the ongoing life of the church.
3.3.5 I John 3.24-4.6
I John 3.24 first mentions the Spirit explicitly. This verse assures that the presence of the
Spirit shows that God remains in the individual Christian. Precisely how this works
should be understood considering earlier passages of John stating that the anointing of the
Spirit protected Christians from false teaching.
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The next six verses (4.1-6) are a unique section that references the nature of
doctrinal discernment in the Christian community. False teachers who claimed to be
taught by the Spirit of God were present in the community. Therefore, the writer assures
his audience that the Spirit would not inspire teaching that is contrary to what they had
received about Jesus, particularly that Christ had come in the flesh. Some teachers taught
that Jesus was either a myth or had not taken on a truly corporeal existence. Those who
taught these things were said to have the “spirit of antichrist.” Therefore, the Spirit not
only guides the Johannine Community into truth as a revealer of truth but also as a
discerner of truth. Conversely, the commitment to truth is a way to recognize that the
individual speaks under the guidance of the Holy Spirit.
3.3.6 I John 5.6-8
The final reference to the Spirit in I John comes in 5.6-8. This passage emphasizes the
role of the Spirit as a witness to Jesus. The first of the three witnesses is the blood of
Christ, which appears to be a problem for the opponents of the Johannine Christians. The
second witness is water, referring to baptism. The third is the Spirit who is the witness, or
as Thomas says, the “one who certifies.”104 Raymond Brown saw this differently,
explaining that “the Spirit” referred to the Father, “the blood” to the Son, and the “water”
to the Spirit. He further posits that this demonstrated that the Spirit is the supreme witness
to the risen Christ and that the source of the Spirit is the resurrected Christ.105 This brings
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to mind John 15.26 “But when the Counselor comes, whom I shall send to you from the
Father, even the Spirit of truth, who proceeds from the Father, he will bear witness to
me” (RSV-CE). Burge indicates that this is a reference to a true incarnation of Christ and
that the same Christ who was baptized was also crucified. This is significant because a
questionable Christology can lead to soteriological difficulties.106 By understanding these
verses as part of the larger book of 1 John, they build upon the notion of the Spirit as the
one who anoints the community and guides them into the truth to which the spirit gives
witness--Christ. This demonstrates the Spirit’s role in the ongoing life of the church as
well as his divine sovereignty and rule.
3.4 Acts
Two principal ways exist to approach the question of considering the Spirit in Acts are:
(1) approaching the role of the Spirit in terms of Christian initiation and (2) approaching
the Spirit’s movement in Acts in terms of eschatological fulfillment of the
reestablishment of Israel and the inclusion of other, non-Jewish peoples in that reestablished kingdom. While the positions are often juxtaposed, they can be
complementary. While I focus on the eschatological aspect, the initiatory aspect cannot
be denied.
This section demonstrates the role of the Spirit in the ongoing life of the church,
particularly as it expands beyond ethnic and religious Israel and into the Samarian and
Gentile communities. The bestowal of the Spirit is key to understanding the church in
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Acts. The bestowal of the Spirit in the Jewish, Samarian, and Gentile communities
demonstrates a continuity with the work of the Spirit in the Old Testament.107
This continuity manifests in the work of the Spirit and the reestablishment of Israel,
demonstrated in the discourse between Jesus and the Apostles in Acts 1:6-8. The
Apostles inquired as to the time when Israel would be established (v. 6), and Jesus
responded with a discussion of the bestowal of the Spirit (v.8). This was not an attempt at
deflection, but Jesus pointing out the sign of that re-establishment of the kingdom to the
disciples.108
3.4.1 That Holy Spirit at Pentecost
In Acts 2, the Spirit is given to all who were gathered in the upper room. The
language of wind (2.2) echoes from the role of the Spirit in both creation (Genesis 1) and
the crossing of the Red Sea (Exodus 14). The description of the tongues as of fire that
rested on all who were gathered (2.3) points to a continuity of the role of the Spirit in the
life of the church, demonstrating the presence and work of the Spirit to the first century
Jews.
Verse 5 describes how “there were dwelling in Jerusalem Jews, devout men from
every nation under heaven,” and they all heard the disciples speaking in their own
language. They did not hear the disciples speaking Hebrew or Aramaic, which were
common languages among Near Eastern Jews of the time, but in the languages they
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spoke in the diaspora outside of Jerusalem. It was a Spirit initiated re-joining of the
various Jews of the diaspora.
Peter interprets this experience using Joel 2.28-32. However, as N.T. Wright
described it, first century Jews often used a sort of verbal shorthand when discussing
Scripture, referencing a portion of a passage with the understanding that the listener (or
reader) would understand the larger context and understand the citation within the larger
context.109 Therefore, while Peter used just a few verses in Joel, he expected his hearers
to understand the larger textual context in order to grasp his full meaning. Peter used the
verses he quoted to refer, albeit indirectly, to a larger context than that which was
explicitly stated.
According to Keener, the Jews celebrated Pentecost as a feast of covenant
renewal. Some have juxtaposed the giving of the Law by Moses with the giving of the
Spirit by Jesus. However, this dualistic interpretation is not helpful and may reflect the
theological persuasion of some theologians and their commitment to sixteenth-century
theological controversies. Considering the larger context, the verses referred not simply
to the restoration of prophecy and other spiritual experiences, but also to the restoration
of Israel and Judah, combining the eschatological, pneumatological, and socio-economic
dimensions of the Jews' hope for the messianic kingdom. Pentecost also coincided with
the giving of the Law on Sinai. Therefore, Pentecost is, most likely, the beginning of the
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restoration of Israel and the fulfillment of the hopes of Israel.110 The outpouring of the
Spirit at Pentecost is described using language that is reflective of both Creation and the
Exodus.
3.4.2 The Holy Spirit in Samaria
The next bestowal or outpouring of the Spirit in Acts is in Samaria. In Acts
chapter 8, Philip preaches in Samaria, and his preaching is followed by miracles,
exorcisms, and the conversion of Simon who practiced magic. Upon hearing the report of
these events Peter and John went to lay hands on the Samaritans, and the Samaritans
received the Holy Spirit.
The Samaritans were not considered to be fully Jewish in the sense that they were
descendants of the Northern tribes of Israel who had intermarried with the Gentile
conquerors during the Exile in the Sixth Century BC, making this bestowal of the Holy
Spirit on them particularly significant. Ezra denounced and ultimately rejected the
Samaritans from the community of the returning exiles in his book. Over the course of
the centuries, this rejection led to the Samaritans creating a parallel temple structure and
great animosity between the Samaritans and the Jewish communities.111
When the Holy Spirit comes upon the Samaritans, it demonstrates the ingathering
of the peoples to the worship of YHWH.112 This ingathering began with the people group
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that was both closest to the Jewish community in Jerusalem, but who also experienced
cultural, theological, and ethnic rejection. The reconciliation or grafting of the Samaritans
into the church shows the Spirit’s sovereign rule over the church.
3.4.3 The Bestowal of the Holy Spirit on Gentiles
Perhaps the most startling bestowal of the Spirit in Acts happens in Acts 10— the
bestowal of the Holy Spirit upon Gentiles. This was so startling that Peter had to be given
a vision about clean and unclean animals to prepare him for this step. Shortly after the
vision some representatives from Cornelius (a centurion in the Roman Army) came
looking for Peter to take him to meet with him. Cornelius then narrated an experience he
had, and Peter proclaimed that “Truly I perceive that God shows no partiality, but in
every nation anyone who fears him and does what is right is acceptable to him” (10:34).
While Peter continued to speak to the Gentile group “the Holy Spirit fell on all who heard
the word” (10:44).
According to Keener, while many first century Jewish thinkers recognized that the
outpouring of the Spirit would occur in the coming age, or the time of the Messiah, and
that Gentiles would come to worship YHWH in that age, the Spirit falling upon the
Gentiles was unthinkable because the gift of the Spirit was an eschatological promise that
was only for the people of the covenant (whether biologically or by conversion).113 What
made this so unique was that, according to the testimony of an Apostle, Peter, the Sprit
had been given to Gentiles without circumcision or conversion to Judaism. Peter used the
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bestowal of the Spirit upon the Gentiles as his justification when he ordered that they be
baptized: “Can anyone forbid water to these people who have received the Holy Spirit
just as we have?” (v. 47). This act of baptism demonstrated the inclusion of the Gentiles
in the community.
3.4.4 Conclusions in Acts
The bestowal of the Spirit in the book of Acts points back to the Old Testament
prophecies about the regathering of Israel and the Second Temple Jewish yearning for a
return from exile and freedom from domination by foreign political forces. This reunion
included not only observant Jews of the diaspora, but also Samaritans and Gentiles who
had come to accept the worship of YHWH and Jesus as his sent Messiah. This pointed to
a reconstituted people of God. The bestowal of the Spirit demonstrated that the unity of
that people did not rest upon pedigree nor strict observance of Mosaic Law, but on the
presence of the Spirit. This understanding of the role of the Holy Spirit is strongly
identifies the Spirit as being active in the ongoing life of Israel (or the church as the
People of God) as well as the demonstrating the Sovereignty of YHWH.
3.5 Pauline Literature
The Pauline corpus contains 115 references to the Holy Spirit.114 It is therefore, far
beyond the scope of this work to explore them satisfactorily. For this reason, I only
discuss how Paul’s writings touch on the points of Divine Identity Pneumatology. The
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points that I discuss are the Holy Spirit as the new Shekinah and the Holy Spirit’s role in
the new Exodus.
3.5.1 The Holy Spirit as the new Shekinah115
Paul frequently described both the church as a whole and the individual members
as a “Temple”— a place where the Holy Spirit dwells. This was not simply a sort of
mystical notion of Paul but was rooted in his Second Temple Jewish understanding of the
centrality of the temple of Jerusalem and its eschatological place in his understanding of
the reconstituted Israel. As N.T. Wright explained it, this temple language can only mean:
“(a) that YHWH has returned to his Temple as he had promised and (b) the mode of his
long-awaited, glorious tabernacling presence is the Spirit.” This, according to Wright, is
an eschatological reference to Pneumatology of Divine Identity.116 This coincides with
the earlier section on Acts.
The Corinthian epistles and Ephesians contain the Pauline passages that can be
considered reflective of a “tabernacling” presence of YHWH in the temple. In these
passages, two particular themes are borne out: holiness (both corporate and individual)
and unity.
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In I Corinthians 3 the church faced the difficulty of personality-driven divisions.
In this chapter Paul, using an agricultural metaphor, recognizes the individuals who were
brought together by various individuals in the formation of the Corinthian church (1 Cor
3.7). Paul then shifts from the agricultural metaphor to an architectural one, challenging
the Corinthians that the quality of one’s actions will either shine through or be consumed.
The language culminates in, “Do you not know that you are God’s temple and that God’s
Spirit dwells in you?”117 The temple language in this verse, however, is not simply a
metaphor. As a Second Temple Jew, Paul wrote this passage with a background rooted in
a theology of the exile and restoration.118 This language, therefore, identified the role of
the Holy Spirit with the return of the Shekinah presence of God in the temple, fulfilling
the promises of Exodus 40 and Ezekiel 43 in an unexpected way. The church is the new
temple, and the Spirit is the new Shekinah. Paul could not have had a higher
pneumatology identifying the Holy Spirit in the church with the presence of YHWH in
the Temple.119
In 1 Corinthians 6.18-20 Paul makes a similar assertion, albeit on a much more
individual level. In this passage, Paul challenged the Corinthians to holiness, particularly
sexual holiness: “Shun immorality. Every other sin which a man commits is outside the
body; but the immoral man sins against his own body. Do you not know that your body is
a temple of the Holy Spirit within you, which you have from God? You are not your own;
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you were bought with a price. So glorify God in your body.” The dramatic shift here
comes from identifying not only the whole church in general with the temple, but also
saying that the individual Christian is also a temple of the Spirit, and that to sin against
the body is to defile the temple. Saying this, steeped in the thought of Second Temple
Judaism, is very telling theologically, not only in terms of a Theology of the Cross (“you
were bought with a price”), but also as reflecting a monotheism of Divine Identity in that
the returned presence of YHWH is fulfilled in the Spirit as well as in Jesus.
The third passage from the Pauline corpus is 2 Corinthians 6.14-7.1. This passage
is full of allusions that can be deduced from the statement “We are the temple of the
living God.” First is the promise from the Torah, rooted in the Exodus, that YHWH will
place his tabernacle among his people.120 This promise is later linked to Ezekiel 37 with
the resurrection of the exiled Israel. The passage also echoes Isaiah 52.11, calling the
exiles to reflect on the reign of YHWH returning to Zion and warning them not to be
polluted by their lives in Babylon, leading to a statement regarding the personal guidance
of YHWH guiding his people at the Exodus (Isa 52.12). Wright interprets this whole
passage as the promise of a new Exodus from the slavery of exile.121 This establishes the
Pauline usage in reference to the temple and the Shekinah presence. While the passage in
2 Corinthians has no explicit mention of the Spirit, its discussion of the church and
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believers as a temple strongly implies that the Spirit is present in that temple and links it
to eschatological fulfillment, creating a holy and undefiled church.
The characteristic of both unity and holiness are also evidenced in the “Temple”
passage in Ephesians.122 The book begins by with the statement that the divine plan was
to “unite all things in him [Christ].”123 Ephesians 1 argues that the coming together in the
Jews and Gentiles demonstrates the powerful redeeming action of divine grace.
Ephesians 2.14 particularly mentions that Christ broke down the “dividing wall.” This
language of dividing wall most likely refers to the court of the Gentiles in the temple in
Jerusalem, which was separate from the inner areas where only Jews could go. As in
Corinthians, this passage contains echoes of Isaiah, preaching peace to those who were
far and near.124
In Ephesians 2.19-22 the Temple theme becomes clearer:
So then you are no longer strangers and sojourners, but you are fellow citizens
with the saints and members of the household of God, built upon the foundation
of the apostles and prophets, Christ Jesus himself being the cornerstone, in whom
the whole structure is joined together and grows into a holy temple in the Lord; in
whom you also are built into it for a dwelling place of God in the Spirit.
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The Ephesian passage, within the context of Second Temple Judaism points to the
understanding that the return of YHWH has been fulfilled in a new and unexpected
fashion. The Spirit takes up God’s living presence (Shekinah) in the church, both
individually and corporately. This clearly draws the Holy Spirit into the Divine Identity,
“particularly by the eschatology of YHWH’s return.”125
The language of the tabernacling presence of the Holy Spirit demonstrates the
place of the Spirit in the ongoing life of the People of God. Further, the Spirit could
tentatively be identified the recipient of worship here in the sense that the Spirit is to be
honored within the body of the church as well as the individual, though not necessarily
cultic worship.
3.5.2 The Holy Spirit and the New Exodus
Three passages in the Pauline corpus point to the Divine Identity of the Spirit in
terms of a new Exodus. However, for the sake of brevity, I only discuss two of them.
Each of these passages has a couple of things in common. First, the Spirit is referred to as
the Spirit of God, the Spirit of Jesus, or the Spirit of the Messiah. Second, the passages
refer to the Spirit in terms of Second Temple Jewish monotheism and refer to the Spirit in
terms remarkably similar to the language used for Jesus.126
The first passage is in Galatians. Paul speaks about the birth of the renewed
people of God as the descendants promised to Abraham.127 Paul rehearses the story of
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the Exodus, the rescue of God’s people from slavery, and God’s promises of his presence
to accompany them to the that inheritance that had been promised to them— all while the
Israelites are trying to return to Egypt. In Galatians 4.3-11, Paul writes what is arguably
the climax of the epistle. He claims that they have been rescued yet are trying to return to
the slavery of paganism and Torah, and that to return to either one is an abandonment of
the one (Messiah) who had rescued them. The irony of this is that in the original story,
the gift of Torah was the high point of the story that disclosed God himself and his will
for his people.128 In the New Testament, “the role of both Torah and the tabernacling
presence of God with his people has been taken, jointly, by the Messiah and the [S]pirit.
God sent the son, the son; God sent the spirit of the son,”129 thus making the Galatians,
and all Christians, no longer slaves but children of God. This echoes the language of the
Exodus story. Further, by the sending of the Son and the Spirit Christians may know the
name of God—Abba, father.130 YHWH reveals himself in this new Exodus story as Son
and Spirt sending and sent by God.
The second passage is from Romans 8, where amid a whirlwind of themes and
topics, we find a flurry of references to the Spirit that resemble the earlier passage in
Galatians. Paul describes the Spirit as the personal manifestation of YHWH. The God
who gave the Torah has now given his people the ability to follow Torah and receive the
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blessings of covenant renewal.131 The Spirit searches the hearts of the People of God,
groans with his people and all of creation.
All of Romans 8 is resplendent with the imagery of Second Temple Jewish
monotheism: substratal narratives of the creator whose creation has been corrupted, who
nevertheless has resolutely planned to rescue and restore it, beginning with the giving of
Torah and in the inability of Torah to effect what YHWH had designed because of the
weakness of the flesh.132 However, YHWH has finally done what Torah could not—
accomplishing, through the Messiah and the Spirit, not only the rescue of humanity, but
also the breathing in of the Spirit into the nostrils of humans to give life. Romans 8:9-11
echoes of Ezekiel 37 by clarifying that the resurrection demonstrates covenant renewal
and restoration. Galatians 4 also echoes Exodus 8.12-17, demonstrating that Christians
ought to understand that the presence of the Spirit reassures the People of God that they
are his children and can thereby call YHWH “Abba, Father.”133 The tabernacling
presence of Spirit in the wilderness accomplishes these things in Exodus. According to
Wright “All of this is classic Jewish monotheism, picking up multiple resonances of
creation and Exodus, of covenant renewal and fulfilment, and expressing the presence of
Israel’s God in terms of the spirit [sic], the spirit [sic] of the Messiah, the spirit of the one
who raised Jesus from the dead.”134 Referring to the Holy Spirit in these terms may have
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been easy for Paul because of the concept of the Spirit of YHWH at work in the life of
Israel in the Hebrew Scriptures. Essentially, what we can see in this passage is the Spirit
accomplishing the same acts that the God of Israel had performed in the Exodus
narrative.
We can also find in Romans 8 an early trinitarian monotheism. It has none of the
later descriptive terminology that Tertullian would bring to the conversation (person,
substance, and nature) or the even more distant philosophical language or trappings. But
what we can find is the language that compelled later Christian thinkers and leaders to
use that sort of ontological language so as to be comprehensible in their own context135 in
which, for a variety of reasons the theological and philosophical substructure of Second
Temple Judaism had been largely left behind.
The next passage has a different character than the previous. In 1 Corinthians 12,
Paul discusses the notion that even though there are a variety of gifts, they are all gifts
from the same God and should be used to foster unity and to build one another up within
the church. “Now there are varieties of gifts, but the same Spirit; and there are varieties of
service, but the same Lord; and there are varieties of working, but it is the same God who
inspires them all in everyone.”136 This verse uniquely identifies that the gifts all come
from the same God, and this God includes the Spirit and Jesus. This is not the sudden
construction of a tri-theistic definition of God, but it is an early recognition of what
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Tertullian would call the Trinity a century later: the irreducible threefold nature of the
work of God amongst his people.137 In all of this, the unity of the Divine nature, and by
extension the Spirit, is preserved. “All these are inspired by one and the same Spirit, who
apportions to each one individually as he wills. For just as the body is one and has many
members, and all the members of the body, though many, are one body, so it is with
Christ. For by one Spirit we were all baptized into one body—Jews or Greeks, slaves or
free—and all were made to drink of one Spirit.”138 The Spirit united the church, with all
its varying gifts into a people. The Spirit gives these gifts for the sanctification and unity
of the church. Also, the presence of the Spirit in the varied members of the church as well
as its corporate presence hearkens back to the provision and guidance of YHWH in the
Exodus.
3.6 Conclusions
Over the course of this chapter, I explored the Holy Spirit in various sections of
the New Testament.
The first section looked at some of the key passages in the Synoptic Gospels,
beginning with the pre-baptismal narrative. The bulk of the material was recorded in the
Gospel of Luke. The language used remarkably resembled that used in the Old
Testament. Luke first dealt with the promise to Zechariah that his son was going to be
filled with the Spirit from birth. This echoes the language used in reference to the judges
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and the prophets as they provided direction in the ongoing life of Israel. The next prebaptismal narrative occurs at the Annunciation. The language of the Spirit overshadowing
the Virgin was, according to John of Damascus, associated with the work of the Spirit in
creation. The final pre-baptismal narratives are that of the meeting between Mary and
Elisabeth, where the in-utero John the Baptist leaped with joy, and Elizabeth was filled
with the Spirit and prophesied. This closely relates to Zechariah composing his canticle
by the inspiration of the Spirit. These both strongly reflect the work of the Spirt amongst
the post-Davidic prophets in the Old Testament providing guidance to the ongoing life of
Israel.
The next section of this chapter deals with the Holy Spirit in the baptismal and
wilderness narratives. In all the baptismal narratives the Spirit comes upon Jesus in the
form of a dove. The language that is used resembles that used in the creation narrative
(Genesis 1) and strongly indicates the role of the Spirit in creation. All three of the
Synoptic Gospels record the temptation of Jesus and the Spirit leading into the desert,
which reflects the role of Spirit guiding the Israelites in the Exodus and reflects the role
of the Spirit in the Old Testament Prophets and Judges. Interestingly, in each of the
Synoptics Gospels the Spirit is described as receiving blasphemy. This demonstrates the
identification of the Holy Spirit with YHWH and is a recipient of the same honor due to
YHWH.
The Johannine literature contains some of the most robust Pneumatology. For
example, pneuma, the Greek equivalent for ruach, is never used to indicate demons, but
is almost always used to refer to the Holy Spirit, or the Spirit of YHWH. The Johannine
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baptismal narrative contains the reference to the Spirit coming down upon Jesus as a
dove. The dove imagery has been debated, but it appears to be a reference to the work of
the spirit in creation (as it was in the Synoptic Gospels), linking the presence of the Spirit
with the new creation. After Jesus’ resurrection Jesus breathes on this his disciples (John
20). This echoes YHWH breathing life into Adam (Genesis 2.7). This points to the
Spirit’s role not simply in creation, but also in the new creation and the Apostles’ role as
agents in that new creation. One of the struggles of the nascent church was that of
doctrinal continuity. One of the key points in the Johannine literature on this point is the
role of the Holy Spirit guiding into truth. This shows the strong role of the Holy Spirit in
the ongoing life of the church as the restored Israel.
In the section on the Holy Spirit in Acts, I explored the interconnection of the
giving of the Spirit with the re-establishment of a new or restored Israel and how it is
beyond the traditional boundaries of Judaism to include people of other ethnicities. This
giving of the Spirit demonstrates the fulfillment of the worship of YHWH by people of
other nations which had been promised in the prophets. This role of the Spirit shows the
ongoing presence and guidance of the spirit in the renewed Israel.
In the Pauline literature there are an overwhelming number of references to the
Spirit, however, Paul demonstrates a high pneumatology in that he sees the Spirit as the
indwelling presence of God among his people. This indwelling presence is both corporate
(the church) and individual. This hearkens back to the presence of God in the Tabernacle
after the Exodus and during the sojourn in the wilderness, demonstrating that the church
is the renewed Israel. Paul also identifies the Spirit with a new Exodus. However, instead
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of referring to slavery in Egypt, he refers to being enslaved by paganism and the freedom
from this slavery given to children of God.
Therefore, given that in the New Testament the Holy Spirit is described in
language consistent with that of Divine Identity Theology of Second Temple Judaism, the
preponderance of evidence indicates a high pneumatology. The language used in this
pneumatology was not that which was used in later centuries, but it was reflective of the
intellectual and spiritual milieu of the writers of the New Testament—Second Temple
Judaism.

Chapter 4- Divine Identity Pneumatology in the Apostolic Fathers
4.1 Introduction
In Chapter 1, I outlined the characteristics of a Pneumatology of Divine Identity
based the model outlined by Baukham. Those characteristics demonstrate the work of the
Holy Spirit in the Exodus and ongoing life of Israel. Further, the characteristics that relate
to the role of the Spirit in the rest of the created order demonstrate the Spirit’s work in
Creation, demonstrate the Spirit’s role in divine sovereignty and rule, and demonstrate
the Spirit as the recipient of worship. In Chapter 2, I explored the Old Testament
references to the Spirit and concluded that the preponderance of evidence proved the
model. In Chapter 3, I explored the New Testament and I concluded that there was
sufficient evidence to demonstrate an early high Pneumatology of Divine Identity. In this
chapter, I explore the Holy Spirit as discussed in the writings of the Apostolic Fathers.
The term “Apostolic Fathers” as a designation originated in the 16th Century in
reference to the earliest Christian writers (ca 95-150) whose writings were not included in
the New Testament Canon and who predate the “Apologists” who began writing in the
middle of the Second Century. The apostolic fathers are apostolic in the sense that they
(at least some) were acquaintances of the Apostles, and continue to teach, reasonably
faithfully, the teachings of the Apostles. However, there was a diversity of thought and
focus amongst them.139
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The collection consists of the letter of Clement to the Corinthians, the letter of
Polycarp to the Philippians, the seven letters of Ignatius, the Didache (a manual of
Christian instruction), 2 Clement (a sermon), The Shepherd of Hermas (an apocalyptic
work), the Martyrdom of Polycarp, fragments of Papias, and the Letter to Diogenetus,
which is more appropriately an apologetic work and is therefore different and more
closely related to the later works of the Apologists.140
By and large, the Apostolic Fathers were not terribly creative or novel. Their
writings did not demonstrate the systematic theological reflection of later writers.
Typically, when they wrote about a particular theological topic, they did so to maintain
order and unity in the Church. This was particularly important given the time in which
they were living. (This will be addressed in the coming pages.)
In this chapter I examine a sampling of the writing of the Apostolic Fathers and
their references to the Holy Spirit. I look at 1 and 2 Clement as well as the letters of
Ignatius of Antioch. I chose these documents because, out of the works of the Apostolic
Fathers, they provided the most references to the Holy Spirit. This examination concludes
that they are consistent with the models I have already demonstrated in the Old and New
Testaments and Second Temple Jewish thought.
4.2 Historical Context of the Apostolic Fathers
From the earliest days, Christianity was embroiled in controversy. Jesus was
crucified as and with the common criminals, Stephen the protomartyr was condemned to
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death and stoned after his testimony before the Sanhedrin,141 James was killed by Herod
Agrippa,142 and in Acts 25, Paul had to appeal to Caesar, as was his right as a Roman
Citizen, seeking a reprieve from the condemnation of local authorities that were being
pressured by the Jewish authorities.
4.2.1 Relations with Jews
Originally Christianity was viewed as another Jewish sect by the Christians
themselves, Jewish authorities, and the Roman government. However, their belief that the
Messiah had come in the person of Jesus differentiated them from the rest of the Jewish
sects. The first Christians did not feel that they had to abandon their “Jewishness,” but
that this was the better way to live as Jews. They viewed the incorporation of the
Samaritans and the Gentiles most properly as an invitation to come and share in the
promises to Abraham by the incorporation of the Samaritans in particular was a departure
from the cultural norms of Near Eastern Judaism that emphasized separation from the
Samaritans. 143 However, the promise that all nations would be brought to Zion to
worship YHWH in the age of the Messiah, made from the time of the prophets, made this
incorporation possible.144
First Century Judaism was not a monolithic entity, and, as can be seen in the first
chapter, a great variety of expressions of Judaism existed. Therefore, Jews and the
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Roman government had no difficulties seeing Christianity as simply another Jewish sect.
However, from the perspective of the mainstream Jews, Christianity was a heretical sect
within Judaism, going from town to town, inciting good Jews away from orthodoxy.
Further, some Jews believed that covenant infidelity, among other things, had led to them
losing their national independence and becoming subject to a series of foreign empires.
Therefore, nationalistic, and patriotic resentments aroused fear that these new heretics
would bring God’s wrath upon Israel. In the New Testament period, it was the largely the
Jews persecuting the Christians, who in turn appealed to the Roman authorities for
protection. Overall, the Roman authorities tried to remain out of the internal matters of
Judaism, keeping the peace and maintaining order.
González gives the example of the expulsion of Jews from Rome by Claudius in
AD 51, which Acts 18.2 mentions, but does not give a reason for. The Roman historian
Suetonius said that the Jews were expelled from Rome because of their disorderly
conduct because of “Chrestus.” Many historians agree that “Chrestus” was a reference to
Christus or Christ.145 If that is the case, then the riot was due to the Christian
proclamation, and the Emperor decided to expel the lot of them. This was an example of
the Roman authorities seeing the controversy as an internal matter between Jews.
The distinction between Judaism and Christianity became much more
pronounced as the church gained more converts from the broader Gentile culture. On the
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Jewish side, their nationalistic fervor culminated in the Jewish rebellion against Rome,
from which the Christians (Jew and Gentile alike) distanced themselves. As a result of
these two dynamics, the Roman authorities began to recognize the distinct identity of the
Christians.
4.2.2 The Roman Persecutions
The persecution of Christians by the Roman government began under Nero. When
he rose to the imperial throne in October of AD 54, he was considered a reasonable
ruler.146 However, over time his delusions of grandeur and desire for pleasure led him to
fill his court with those who tried to satisfy his every whim. Within ten years of his
accession, he grew quite unpopular, not only among the general populace, but also
amongst the poets, among whom Nero considered himself. On June 18, AD 64, a great
fire broke out in Rome. Nero attempted to organize the fight against the fire and even
opened his palace gardens and other public buildings to shelter those who had been
dispossessed. The fire lasted for six days with flare ups for another three. Ten of the
fourteen sections of Rome were destroyed. In short order, rumors began to circulate that
Nero had given the mad order to torch certain sections of the city so that it could be
rebuilt. Tacitus, the Roman historian, dismissed these rumors and asserted that the fire
had started in an oil warehouse.147
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However, as time went by the rumors increased and became more salacious. It
was later rumored that during the fire, Nero, in his dementia, had spent his time atop the
palace dressed as an actor, playing his lyre and singing about the destruction of Troy.
According to the rumor, the fire was started to inspire in him an epic poem. Since two of
the sections that had not burnt had large Jewish and Christian populations, Nero decided
to blame the destruction on the Christians. According to Tacitus, this was an easy
deflection because the Christians were “hated for their abomination” and Nero punished
them with great cruelty, not so much for the fire, but for their purported hatred of
humankind.148
While Tacitus does not give the impression that he believed the claim that
Christians had started the fire, nor does he seem to approve of Nero’s cruelty, he still
displayed the pagan attitude towards Christians and their beliefs and practices, which he
described as abominations. Tacitus does not enumerate all the supposed crimes of the
Christians, but he seemed to believe the popular rumors about them and that they hated
humankind. This charge is particularly telling in light of the fact that all social activities
in Roman culture (theater, army, sports, letters, and even family activities) were
intertwined with pagan religion, and Christians oftentimes abstained. This withdrawal
from cultural participation, to a person who loved his culture such as Tacitus, could only
be explained as hatred. Tacitus continued with his description of the cruel treatment of
the Christians during the persecution with the recognition that Nero punished them not
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for the common good, but because of his cruelty. The precise number of those killed
during this persecution is unknown, though this was most likely the persecution in which
Peter and Paul were martyred. There is no mention of persecution outside of the city of
Rome; therefore, it is most likely that this was a very cruel, localized persecution in the
imperial capital. The persecution ceased after a rebellion supported by the Roman Senate
deposed Nero, causing political instability which led to a waning in the persecution of
Christians, who were then generally ignored by emperors Vespasian and Titus.149
Domitian acceded to the imperial throne after Titus. Initially he ignored the
Christians, however, persecutions most likely arose when he tried to encourage a revival
of Roman culture and religion, and the Christians opposed him. Jews also found
themselves in conflict with the emperor. Because of the destruction of the Temple in AD
70, the Jews were unable to make the annual offering they would have made at the
Temple, and they were commanded to make it to the imperial coffers instead. While
some obeyed, nonetheless protesting that Rome had not displaced the Temple, there were
others who refused to comply. As a result, Domitian enacted strict laws against the Jews.
Since at this time the differences between Christians and Jews were unclear, all who
followed “Jewish” practices were persecuted—Christians as well as Jews. This
persecution was inconsistently enforced across the empire, with the worst of the
persecution taking place in Rome. This persecution most likely set the background for the
writing of the book of Revelation which presented Rome much more negatively than
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other books on the New Testament.150 Because of his tyrannical behavior, Domitian was
murdered in his palace.
Pliny was sent as imperial legate to Bithynia-Pontus (modern Turkey) in about
AD 110. During his time there, he wrote to Emperor Trajan regarding how he should deal
with the investigations of those denounced as Christians. In his correspondence, he
claimed that he had no prior experience investigating those known as Christians. He
reported his rather decisive actions regarding them: he gave them three chances to
renounce before he executed them, and, if they were Roman citizens, they were sent to
Rome for trial. Pliny thought that simply being a Christian was sufficient grounds for
punitive actions, up to and including execution.
Some of those he interrogated either claimed to never have been Christians or to
have stopped sometime earlier. These were released after cursing Christ, praying to the
gods, and making an offering to the image of the emperor. Further, Pliny divulged that he
had tortured some Christian women to enquire about their activities. All he learned was
that Christians met on the first day of the week, chanted a hymn to Christ as God, and
swore an oath to upright behavior. Then, later in the day, the Christians met and shared
food. While Pliny did not find any evidence of criminal actions per se, he did consider
the Christians to hold to a “perverse and extravagant superstition.”151
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Pliny saw the Christians as presenting a significant problem in his region; if not
he would not have used such drastic measures against them, which included torture and
demanding they apostatize, with execution or trial in Rome for those who refused.
Trajan’s reply affirmed Pliny’s course of action and agreed that those convicted should
be punished unless they recanted and demonstrated this by worshipping the Roman gods.
It is possible that the difficulty was because of the economic disruption caused by the
Christians withdrawing from worship in the pagan temples. This withdrawal impacted the
silver and goldsmiths who prepared the offerings, the herders who sold the animals for
the offering, and those who sold the grain to the herdsmen. The economic impact of a
significant withdrawal of the population from the temple sacrificial system could be
enormous. Of course, Jews had long refrained from worshipping in the temple, but that
was considered an ethnic oddity and could be tolerated because the Jews did not engage
in proselytizing Gentiles. Christians, on the other hand, were not all ethnic Jews, and
many were Gentiles who withdrew from worshipping in the pagan temples after their
conversion to Christianity. While Jews could be tolerated, Gentiles leaving the temple
cult had a far-reaching economic impact on the region.152
4.3 Clement of Rome
Tradition identifies Clement as the third bishop of Rome after Peter. Holmes
hypothesizes that Clement was the corresponding secretary for the leadership of the
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Church in Rome.153 González, on the other hand, does not dispute identifying Clement as
a bishop of Rome, but merely points out that according to some lists, he may have been
Peter’s successor.154 Little is known about the life of Clement, he is said to have been for
time a companion of Paul in his pastoral endeavors, others have attributed the book of
Hebrews to him.155
4.3.1 Background of 1 Clement
The first letter of Clement was directed from the Christians in Rome to the
Christians in Corinth. It is one of the earliest, extant Christian documents outside the Old
and New Testaments. Clement probably wrote it in Rome at the end of the first century,
about the same time that the book of Revelation was composed in the island of Patmos.
In contrast to the book of Revelation, which presents Rome in a negative light (to the
point of resisting even in the face of martyrdom), Clement has a generally more positive
perspective and seems to value, peace, harmony, and order, all of which were key values
to Roman society.156 This may, in fact represent a subtle way that the early Christians
reconciled their faith to the values of Roman culture.
The same sort of difficulties that Paul address in his letters have flared up again in
Corinth at the end of the first century. Apparently, some of the younger men in the
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congregation had provoked a revolt and deposed the leadership of the church in Corinth.
When news of this rebellion came to Rome, the leaders were so distressed that they had
Clement write this letter and dispatched mediators to try and reestablish peace. The
precise nature of these difficulties is unknown, though a number of hypotheses have been
proposed.157
The unity of style indicates that this is the work of a single author. Though the
body of the letter does not name a particular author, well attested tradition and early
manuscripts specify the author as Clement.158 The literary clues in the letter itself indicate
that the letter was probably written in the last two decades in the first century. Chapters
five and six indicate that the Neronian persecutions are in the past. Chapter 63.3
references those “who from youth to old age have lived blameless lives among us.” 43.35 also indicates that some of those who had been appointed by the apostles were still
living. The first reference indicates sometime after the 60s or early 70s, and the other two
points would make it unlikely that it could have been written in the second century.
It is not known how the letter was initially received by the Corinthians. However,
later Christian leaders held it in high regard. In fact, some early Christian writers quoted
it as Scripture. The Codex Alexandrinus included it in the New Testament and placed it
after the book of Revelation. In a Syrian text from the twelfth century, it is placed directly
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after the Catholic Epistles and before the Pauline Epistles.159 The Syrian Apostolic
Canons includes the text as part of the New Testament. Also, Didymus the Blind
included it in his list of the canon.
4.3.2 The Holy Spirit in 1 Clement
1 Clement opens with a discussion of the history of the church in Corinth. The
writer discusses how the church had, despite some difficult beginnings, been a model of
humility and harmony. 2.2-3, continuing in the laudatory tone, says “This a profound and
rich peace was given to all, together with an insatiable desire to do good, and an abundant
outpouring of the Holy Spirit fell upon everyone as well. Being full of holy counsel, with
excellent zeal, and a devout confidence you stretched out your hands to almighty God
imploring him to be merciful to you had inadvertently committed any sin.” This verse
indicates the consensus of the New Testament with regards to the role of the Spirit in
leading people to repentance, or at least being associated with repentance.160 What is
interesting is that there is no sense of Clement having to defend or define what he was
discussing; he seemed to assume that the Corinthian church would understand precisely
what he meant. Interestingly, the language seems similar to that of John 6.44: “No one
can come to me unless the Father who sent me draws him.” If this is true, this is a link of
the Holy Spirit with the work of the Father. While there is no overt textual evidence that
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Clement was aware of the Gospel of John, traditional dating for the gospel161 indicate
they may be contemporaneous and reflective of a common Christian “language” of the
day. Regardless this is a strong identification of the Holy Spirit with YHWH.
1 Clement 8.1 also associates the work of the Holy Spirit with repentance: “The
ministers of the grace of God spoke about repentance through the Holy Spirit. Indeed, the
Master of the universe himself spoke about repentance with an oath.” The rest of the
chapter paraphrases Ezekiel 33 and Isaiah. 1.16-20. This identification of the Holy Spirit
with repentance and explicitly using Old Testaments text to do so, particularly using
Ezekiel and Isaiah, continues in the trajectory of the New Testament. This indicates a
strong identification of the Holy Spirit with YHWH.
Chapter 18 continues the general theme of repentance and quotes Psalm 51.1-17.
Because the church in Corinth is being called to repent, this psalm of lament is
reasonable. However, where it is pertinent to this study is in 18.11: “Do not cast me away
from your presence and take not your Holy Spirit from me.” In Psalm 51, this is a
reference to the Spirit of YHWH and is synonymous with YHWH’s presence. To have
that Spirit removed would have been the worst punishment conceivable. On a national
level, for the reigning, anointed king to have the Spirit of YHWH depart from him would
have been a sign that the king and his dynasty had been rejected. This was the plight of
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Saul in 1 Samuel 16:14; 28:6.162 In the context of Clement’s letter to the Corinthian
church, this means that if they do not repent, the Spirit would be withdrawn, indicating a
rejection of the Corinthian church and congregation. This warning demonstrates an
understanding that the Holy Spirit is the presence of YHWH in the Corinthian church and
a level of activity in the ongoing life of the church there.
Chapters 27 and 28 explain God’s omniscience (and omnipresence) and the fact
that nothing escapes God’s notice. 28.3 quotes Psalm 139.7-10: “Where shall I go, and
where shall I be hidden from your presence? If I ascend to heaven, you are there; if I
depart to the ends of the earth, there is your right hand; if I make my bed in the depths,
there is your Spirit.” The Psalm quoted is not abstract thought, but is a judicial psalm
discussing the knowledge and authority of God, expressing that there is nowhere that God
is not present and nothing that God does not know. God is the judge who can judge all
things fairly, having all the requisite information to judge the psalmist’s case wisely. In
the context of 1 Clement, this demonstrates to the congregation that God knows the facts
of the case and that they cannot avoid divine judgement. Reading these verses in the
larger context of the psalm suggests that there is no place to flee from the Spirit of
YHWH. This points to an understanding on the part of Clement that the Spirit is the allknowing, all present presence of God in the church of Corinth. This language resonates
with the description of YHWH knowing the plight of his people at the call of Moses in
Exodus 3.7 and correlates the Spirit with the exodus.
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Chapters 40 and 41 exhort the Corinthians to follow God’s proper order, and
chapter 42 continues this theme, albeit specifying in more detail that the proper order for
church was given by Christ to the Apostles and from the Apostles to the Bishops.
Having therefore, the received their orders and being fully assured by the
resurrection of our Lord Jesus Christ and full of the faith in the word of God, they
went forth with the firm assurance that the Holy Spirit gives, preaching the good
news that the kingdom of God was about to come. So, preaching both in the
country and in the towns, they appointed their first fruits, when they had tested
them by the Spirit; to be bishops and deacons for the future believers.163
These verses mark a shift from the notion of repentance, and pertinently, the Spirit’s role
in repentance, to a demonstration of the Spirit’s work in the ongoing life of the church,
particularly in terms of leadership and proper order.
These verses connect apostolic preaching with the assurance given by the Holy
Spirit. Further, the same Spirit tested the candidates to follow as successors of the
apostles and lead the Church. This is particularly significant considering the leaders who
had been removed by the faction in the Corinthian church may very well have been those
who had been appointed by the apostles, or their successor. The act of rebelling could
reasonably have been interpreted as rebelling against the Apostles themselves.
Regardless, these verses express Clement’s expectation, and most likely that of the rest of
the church in Rome, that the Holy Spirit was active in the selection and testing of leaders
(bishops and deacons). Further, rebelling against those leaders was in fact an act of
rebellion against the Holy Spirit. The underlying message Clement relays may be related
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to the story of Ananias and Sapphira in Acts 5.-11. Whether or not Clement actually had
a copy of the text, or even if it had not yet been written,164 the apostles would likely have
carried the story with them, making it known to the churches they founded. Therefore,
there may have been an oblique reference to the story and the results of defying apostolic
order and serve as a call to repentance.
1 Clement continues along this theme and discusses the particular revolt against
church order in Corinth and the deposition of the bishop who was described as having
“ministered to the flock of Christ blamelessly. Humbly, peaceably, and unselfishly, and
of a long time have been well-spoken of by all—these we consider to be unjustly
removed from their ministry.”165 This continues into chapter 45 with an exhortation to
only be competitive and zealous “about the things that relate to salvation.”166 Further
Clement reminds them, “you have searched the holy scriptures, which are true, which
were given by the Holy Spirit, you know nothing unrighteous or counterfeit was written
in them.”167 The chapter then continues explaining how righteous people had never been
removed from office by “holy men”168 and proceeds to give illustrations of this point
from the Old Testament. The statement regards the Scriptures as being given by the Holy

164
According to Wright and Bird, Acts could have been dated as early as 70 and as late as 180,
however, they settle on a date of 80-90 (612). If their estimate is correct, that would make 1 Clement
approximately contemporaneous with Acts.
165

1 Clement 44.3.

166

1 Clement 45.1.

167

1 Clement 45.2.

168

1 Clement 45.3.

109

Spirit and therefore nothing “unrighteous or counterfeit” can be found in them. This
probably references the Old Testament, as the canon of the New Testament had yet been
finalized (and perhaps not even considered). It may also reflect a Second Temple Jewish
attitude towards the Old Testament. Regardless, the description of the Old Testament tells
us a bit about what Clement, and presumably the churches in Rome and Corinth, thought
about the Holy Spirit. He views inspiration of the Holy Spirit as the guarantor of veracity
and righteousness and could believe so only if the Holy Spirit is in turn truthful and holy,
indicating a reverence for the Spirit.
The indictment for senseless division continues through chapter 46. Clement,
reproving their strife and angry outbursts and challenging them to unity asks, “Do we not
have one God and one Christ and one Spirit of grace that was poured out upon us? And is
there not one calling in Christ.”169 This trinitarian call to unity sounds very much like 2
Corinthians 13:14170 which may have been the source from which Clement drew. If so,
this would demonstrate a broad circulation of the Pauline epistles from a relatively early
date. Regardless, this verse is an example of an early understanding of the economic
Trinity, where each of the persons of the Trinity carries on a distinct yet interrelated
role.171 What is interesting is the inclusion of it as part of a call to unity within the
Corinthian church. Thus, there is an understanding, albeit an early one, of the unity of the
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various persons of the Trinity, implying a high understanding of the Holy Spirit in the
late first century.
Chapter 47 begins with a reminder to the Corinthians that they had had a history
of division. Referring to 1 Corinthians 1.10-17 Clement writes “What did he write to you
in the beginning of the Gospel? Truly he wrote to you in the Spirit about himself and
Cephas and Apollos, because even then you had split into factions.”172 The underlying
assumption in this statement is that the Paul was writing under the inspiration of the Holy
Spirit. This is remarkably similar language that Clement used for the Old Testament in
chapter 45. It seems clear that Clement “attributes high authority to these writings
because he affirms Paul’s unique apostolic office”173 and his inspired status. Clement,
therefore, sees the inspiration of the Holy Spirit as the mark of authority in Paul’s
writings.
In Chapter 58 we find a charge to obedience so that the Corinthians might dwell
in safety “trusting in his most holy and majestic name”174 and would not come to regret
their actions. Clement continues with the trinitarian formula:
For as God lives, and as the Lord Jesus Christ lives, and the Holy Spirit (who are
the faith and the hope of the elect). So surely the one with humility and constant
gentleness has kept without regret the ordinances and commandments given by
God and will be enrolled and included among the number of those who are saved
through Jesus Christ, through whom is the glory to God forever and ever, amen.175
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The inclusion of the trinitarian formula as part of this call to repentance and life
demonstrates that Clement saw all three of the persons of the Trinity to by worthy of
confidence and faith. This places the Son and the Holy Spirit on the same level as God.
This indicates an early high Christology and Pneumatology.
The final reference to the Holy Spirit in 1 Clement comes as part of a review of
the text and an appeal to repentance on the part of the Corinthians. “For you will give us
great joy and gladness if you obey what we have written through the Holy Spirit and root
out the unlawful anger of your jealousy in accordance with the appeal for peace and
harmony we have made in this letter.”176 Interestingly, by claiming to be writing “through
the Holy Spirit,” Clement could be asserting an authority for writing on a par with that
they had earlier ascribed to the Old Testament177 and the letters of Paul.178 However, this
is not necessarily the intent. An alternative explanation may be that Clement felt led by
the Spirit to write the letter to the Corinthian church, not necessarily claiming for himself
the authority of the Old Testament nor the apostolic authority of Paul. Regardless, this
reference to the Spirit demonstrates an expectation that the Spirit would be active in the
life, formation, and even correction of the Church Catholic as well as in the Corinthian
church.
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4.3.3 Background and Authorship of 2 Clement.
Ironically, the letter of 2 Clement, is not a letter, nor is it thought by many
contemporary scholars to have been written by Clement. It is an exhortation or sermon of
anonymous composition, the earliest extant sermon outside of the New Testament.179
Using a text from Isaiah, it is a call to unity, worship, fealty, within the context of the
Christian community. The text speaks to what appears to a primarily Gentile audience
and may respond to early Gnostic influences.180 The text stresses the divinity of Christ181
as well as the resurrection and Judgement182
The writer draws from multiple sources in his attempt to bring the listeners
around. He quotes several Old Testament books by name (Isaiah 3.5; Ezekiel 6.8) but
also a “prophetic word” in 11.2-4. Interestingly, this same word is cited as Scripture in 1
Clement 23.3. He attributes some sayings to “the Lord,” four of which do not occur in the
canonical Gospels and one of which appears in the Gospel of Thomas and the Gospel of
the Egyptians.183 Of the canonical books of the New Testament, the writer knew of and
used Matthew, Luke, Hebrews, and Ephesians. There are verbal parallels with other
books of the New Testament, however they are rather short and cannot be considered
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conclusive. Also, 2 Clement appears to have the earliest quotation of a document found in
the New Testament referred to specifically as Scripture in 2.4 (Matthew 9.13). 184
Even though the sermon was considered worthy of preservation, little is known
about its author, date, or motive for its composition. All the early manuscripts place it
directly after 1 Clement and often attribute it to him. This implies that this sermon was
either preached in Corinth or sent there to be read to the congregation after having
received 1 Clement. Therefore, any attempt to hypothesize a setting or a writer should
take this into account.
This is not to say that that there are no plausible explanations. W. H. C. Frend
hypothesized that 2 Clement was written in Rome, perhaps in the year 100, to the church
in Corinth. E.J. Goodspeed postulated that 2 Clement is actually the lost letter of Soter,
the bishop of Rome who was mentioned by Dionysius the bishop of Corinth around AD
170. C.C. Richardson suggested a provenance from Alexandria as it quotes the Gospel of
the Egyptians, which Holmes deems unlikely. J.B. Lightfoot, noting the reference in 7.1
to “people coming to enter the contests” without a location being mentioned, implies that
the writer lived near the location of the contests. He suggested that the place of
composition was Corinth, the site of the Isthmian Games, and was read to the church
there between AD 120 and 140 and had been preserved together with 1 Clement. K.P
Donfried took it a step further and saw this letter as a confirmation that the exhortation in
1 Clement has been well received and that 2 Clement is a further exhortation to celebrate
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the reconciliation of the Church. If this is true, it would have essentially the same date as
1 Clement.185
It seems to me that a plausible explanation may be that this was a sermon sent
from the Church in Rome, perhaps composed by Clement as a hortatory address to be
read to the church in Corinth after their reconciliation as a congregation. This explains
some of the thematic similarities to 1 Clement, while also not discussing any particular
controversy present in the church in Corinth at the time of composition. This would
explain its close association with Clement as well as its preservation in close association
with 1 Clement.
4.4.4 The Holy Spirit in 2 Clement
In 2 Clement, the references to the Holy Spirit are more limited than in 1
Clement. The passage that deals with the Spirit follows two calls to repentance (chapters
8 and 13) and is confined to chapter 14. The chapter opens with a discussion of the need
for obedience to be part of the “first” or “spiritual” church, which is eternal. However, by
not living an obedient life, the letter's recipients are living as those who reduce the church
into a robber’s den.186 Further the writer continues with the analogy of the creation of
males and females and that the male is symbolic of Christ and female is symbolic of the
church. Further:
Now the church being spiritual was revealed in the flesh and of Christ,
thereby showing us that any of us who guard her in the flesh and do not
corrupt her will receive her back again in the Holy Spirit. For this flesh is a
185
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copy of the Spirit. No one, therefore, who corrupts the copy will share in
the original. This therefore is what he means, brothers and sisters: guard the
flesh, in order that you may receive the Spirit. Now, if we say that the flesh
is the church and the Spirit is Christ, then the one who abuses the flesh
abuses the church. Consequently, such a person will not receive the Spirit
which is Christ. So great is the life and immortality, that the flesh is able to
receive it, if the Holy Spirit is closely joined with it, so that no one is able
to proclaim or tell what things the Lord has prepared for his chosen ones.187
These verses represent a call to holiness on the part of the Corinthian church so
that they might be united with the true (spiritual) church. Also, by guarding the
unity and holiness of the church, the letter’s audience can then receive the Holy
Spirit. The physical church is analogous to the spiritual church and therefore the
church can then receive the Spirit of Christ. This is not to say that the writer was a
Gnostic; it is quite clear from verse that there is unity between the physical and
the spiritual church. Therefore, these verses cannot be interpreted as a sort of
proto-Gnostic text.
The usage of the phrase “Spirit of Christ”188 is significant because it was
used in the New Testament to as a synonym for the Holy Spirit.189 This
demonstrates an early Trinitarian Theology that reflects upon the identification of
the Spirit with God and Christ and the living out of the Faith in relationship in
unity with the Father, Son and Holy Spirit. As such, this reveals an understanding
of the Holy Spirit as the active presence of God in the life of a Christian both
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individually and corporately. Further being a Christian is not simply being a
member of a church, per se, rather it is being indwelt by the Spirit so that the
Christian can live corporately and spiritually in the church.190
This passage also presents a high ecclesiology based upon the presence of
the Spirit within the Church as seen in verse 3. This resonates with the
understanding in the New Testament that the Holy Spirit is the tabernacling
presence of God in the midst of his people, the renewed Israel and, by extension,
the work of the Holy Spirt in the life of the Church.
Therefore, though there are a limited number of passages that discuss the
Holy Spirit, the one that we find is replete with theological significance,
particularly as the Christian is to understand their relationship both with Christ
and the Church. The characteristics of divine identity that are most recognizable,
are the work of the Holy Spirit in the ongoing life of the Church and also the
Spirit’s role in divine sovereignty and rule.
4.4 Ignatius of Antioch
4.4.1 Context and Biographical Information
Almost all that is or can be known at this time about Ignatius of Antioch occurs
within a few weeks of his death by martyrdom in Rome in the early second century.
During this time, he wrote a series of letters to seven churches which shed extraordinary
light upon the internal life church of his time. They are also quite revealing as to the
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personality and convictions of Ignatius, particularly in the area of church governance. His
writings strongly influenced the theological refection of those who came afterwards. 191
Ignatius wrote his letters under extremely difficult circumstances. After his arrest
in Antioch, Syria (the precise motive for which is unknown) he was sent to Rome in the
custody of soldiers for execution. At some point along his journey to Rome, while in Asia
Minor, the decision was made to follow a northerly route through Philadelphia to Smyrna
thus missing the churches along the southern route (Tralles, Magnesia, and Ephesus).
When the northerly route was taken, messengers were dispatched to inform the churches
of the changed itinerary and those churches, in turn, sent delegations to meet him in
Smyrna. Ignatius responded to this demonstration of support by sending four letters, one
to each of the three churches that had sent a delegation and another to Rome. In Troas
Ignatius received word that peace had been restored to the church in Antioch (though we
know nothing of the controversy), and he sent letters back to Philadelphia and Smyrna
and another to Polycarp. After this point little is known about Ignatius, though he was
presumably martyred in Rome.192
According to Holmes, there were three concerns foremost in Ignatius mind: (1)
the struggle with false teachers in the church, (2) the unity and government of the church,
and (3) his own death. Ignatius was more concerned with false teachers in the church than
with pagan society and its influence. The two heresies that vexed Ignatius were the
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Judaizers, who downplayed the importance and centrality of Christ, and the Docetists
who, influenced by the idea that matter is evil, downplayed the reality of Christ’s
incarnation. Both of these ideas threatened to divide the church—the unity of which
Ignatius saw as being one of the marks of the true church. This emphasis on unity is
carried forward in the Nicene Creed over two hundred years later when it describes the
church as being “one, holy, catholic, and apostolic.”193 In his opposition to the false
teachers, Ignatius affirms the divinity of Jesus, and the reality of his incarnation,
suffering, and resurrection.194
Another point that Ignatius stressed as of primary importance was the role of the
bishop in maintaining the unity of the Church. According to Holmes, he does this in two
ways. First, while the ideal church for Ignatius had bishops, priests, and deacons, it was
the bishop who constituted the true church, and nothing could take place without his
presence or his permission, cutting schismatics off from the true church. Second, the
central role of the bishop organizationally reflects the theological notion that the bishop is
the representative of God to the congregation, and just as Christians are to unity with God
in heaven, so they are called to unity with the bishop on earth.195 Further, the attitude
taken towards the bishop echoes one’s attitude towards God, and thus one’s behavior
towards the bishop becomes supremely important.
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According to González, these letters were written in about AD 107,196 placing
them during the reign of Trajan. This was the perspective of Eusebius. There have been
attempts to modify the date slightly into Hadrian’s reign (117-138) however, the
arguments are not conclusive and do not add make a significant change in our
understanding of the texts.
4.4.2 The Holy Spirit in the Letters of Ignatius of Antioch
The letters of Ignatius only contain three clear references to the Holy Spirit. The
first is in his letter to the Ephesians 9.1, in the salutation to the Philadelphians, and in
Philadelphians 7. This is not surprising considering the circumstances under which
Ignatius was writing, as a prisoner being transported for execution; therefore, it seems
logical that he would not be writing treatises of speculative theology, but would rather
focus on the crises at hand, such as divisions in the churches as well as false teachers.
In Ephesians 9.1 Ignatius commended the Ephesians for disregarding false
teachers who had come upon them:
But I have learned that certain people from elsewhere have passed your way with
evil doctrine, but you did not allow them to sow it among you. You covered up
your ears in order to avoid receiving the things being sown by them, because you
are stones of a temple, prepared beforehand for the building of God the Father,
hoisted up to the heights by the crane of Jesus Christ, which is the cross. Using as
a rope the Holy Spirit; your faith is what lifts you up, and love is the way that
leads to God.
Ignatius then continues describing the acts of worship in which the Ephesians participate.
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Interestingly, this verse echoes the theology described in chapter 3, with the
church as a temple constructed by God and the presence of the Holy Spirit as the new
Shekinah presence of God among his people. Ignatius’ description here of the Holy Spirit
as the rope that lifts Christians up into the structure of the church is quite utilitarian and
positions the Spirit as the one who incorporates each stone into the temple, as corporate
church. The Spirit’s role is not independent of the other persons of the Trinity, since
Christians are lifted on the crane of the cross of Christ to place them where the Father
designates. The construction analogy Ignatius uses is thoroughly trinitarian regarding the
acts of the economic Trinity.
In the Salutation to the church in Philadelphia, Ignatius writes “I greet you in the
blood of Jesus Christ which is of eternal and lasting joy. Especially if they are at one with
the bishop and the presbyters and the deacons who are with him, who have been
appointed by the mind of Jesus Christ whom he, in accordance with his own will surely
established by his Holy Spirit.”197 This greeting demonstrates Ignatius’ understanding of
the Church and its leadership. What he is expressing here is that the threefold ministry of
the church is in accordance with divine will and established by the Spirit. Whether or not
we agree with the idea, what Ignatius expresses is an understanding that the Holy Spirit is
at work in the day-to-day activities of the Church, particularly in the establishment of
leadership. This resounds with the Spirit’s work in the leadership of Saul and David in
the Old Testament, particularly in 1 and 2 Samuel.
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In Philadelphians 7, Ignatius responds to a situation in the church there. From the
previous chapter, we can surmise that there were Judaizers who had come into the church
in Philadelphia who had attempted to downplay Christ in their teaching, causing
dissension within the church and with their relationship to the bishop.
Philadelphians 7.1 indicates that there was some attempt to deceive Ignatius
during his stay in Philadelphia and on his journey to Rome. He does not explain the
precise nature of this attempted deception, but Ignatius, under the Spirit’s guidance, was
not deceived because “the Spirit is not deceived, because it is from God; for it knows
where it comes from and where it is going and exposes the hidden things.”198 The
description of the Spirit’s work echoes the sentiment found in John 16.7-11:
Nevertheless I tell you the truth: it is to your advantage that I go away, for if I do
not go away, the Counselor will not come to you; but if I go, I will send him to
you. And when he comes, he will convince the world of sin and of righteousness
and of judgment: of sin, because they do not believe in me; of righteousness,
because I go to the Father, and you will see me no more; of judgment, because the
ruler of this world is judged.
Holmes contends that 7.1 more likely shows an acquaintance with the Pauline corpus.199
However, even if Ignatius did not have a copy of the Gospel of John, the sayings in John
may well have circulated among the churches in Asia Minor, particularly Ephesus.
Regardless, the passage demonstrates an active role of the Holy Spirit and
attributes a role to the Spirit which extends from what we find in the New Testament.
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Ignatius continues explaining that his understanding of the situation in
Philadelphia had its origins in the revelatory work of the Spirit and that the “Spirit itself
was preaching these words ‘Do nothing without the bishop, Guard your bodies as the
temple of God, love unity. Flee from divisions. Become imitators of Jesus Christ, just as
he is of his Father.’”200 This message Ignatius attributes to the Spirit is, in many ways, an
exhortation to unity under the leadership of those whom the apostles appointed. Ignatius’
attribution of this work to the Spirit reflects the general thrust of the Pauline corpus,
particularly 1 Corinthians 12. This also echoes the understanding of the Spirit found in
the Old Testament after David, as we discussed in chapter 2. In broad terms, Ignatius
expresses an understanding that the Holy Spirit is an active part of the life of the Church,
particularly in terms of its ongoing common life, and calling to repentance and unity.
4.5 Conclusions
In the introduction to this chapter, I proposed using the letters of Clement of
Rome and the Letters of Ignatius of Antioch to examine their theology of the Holy Spirit
since they are examples of the Apostolic Fathers who lived roughly a generation after the
apostles.201 They may, in fact, have known the apostles or at least were influenced by
those who did. The Apostolic Fathers were writing in a period of persecution, thus much
of what they wrote is practical, focusing on issues such as the internal life of the churches
to whom they were writing as well as exhorting them to remain faithful in light of false
teaching. Some teachers wanted the churches to become more Jewish and de-emphasize
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Christ’s divinity (i.e., Judaizers) while others emphasized Christ’s divinity at the expense
of his humanity, focusing on what they viewed as the inherent evil of the physical world,
so that the incarnation was viewed as illusory (i.e., Docetists). Between the tensions both
within and without the church, the Apostolic Fathers do not engage in a great deal of
speculative theology. Instead, they emphasize fidelity in troubling times and remaining
faithful to what they had received. Therefore, to understand their underlying theology, we
need to observe how they used the Scriptures, and how they applied them in their context.
1 Clement presents the Holy Spirit as the one who draws people to repentance,
reflecting Ezekiel and Isaiah. Further, by using Psalm 51, Clement exhorts the vying
factions of the Church in Corinth to repent, with the tacit understanding that if they did
not, the Spirit would be withdrawn. This is remarkably similar to the experience of Saul
in 1 Samuel 16.14. Another theme we noted is the omniscience and omnipotence of the
Spirit, particularly as a judge who rightly judges. This Spirit’s role in judgement shows
they expected the Spirit to be active in the life of the Church. Chapters 40 and 41 discuss
the role of the Holy Spirit in choosing and testing leaders for the Church. This implies a
regularly active role for the Spirit in the life of the Church and expresses the idea that
YHWH is aware of his people as he was in Exodus 3.
The discussion of Paul’s writings in chapter 47, affirming that he wrote under the
inspiration of the Spirit, was quite similar to language used about the Old Testament.
Again, this points to an active role of the Spirit in the ongoing life of the Church, and also
points to a creative role of the Spirit, inspiring writers at the appropriate time.
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Chapters 46 and 58 both speak of an “economic Trinity,” that is, the way the
members of the Trinity were active or presented differently at different points in salvation
history. This is significant because that language is similar to that of Paul and reflects an
early high Pneumatology by firmly identifying the work of the Spirit with the works of
YHWH in the history of salvation.
2 Clement has more limited references to the Holy Spirit, found only in Chapter
14. This chapter calls the Corinthian church to holiness and to continued repentance after
the recent division among them, which 1 Clement had addressed. The use of the term
“Spirit of Christ” as a synonym for the Holy Spirit in the Old Testament identifies both
Christ and the Spirit with YHWH. This refers to the economic Trinity and points to the
Spirit as proceeding from the Son as well as the Father (to use later creedal language).
Further, this is a call to union with God in the Church.
The letters of Ignatius offer few overt references to the Holy Spirit. His letter to
the Ephesians 9.1 gives a trinitarian reference to the Church as a temple built of stones,
who are individual Christians, lifted and placed by the Spirit. This is also a reference to
the economic Trinity. Also, the language is similar to that used by Paul in reference to the
tabernacling presence of God in the Church. This reflects a consistency with Pauline
thought and the Old Testament concept of the Spirit. This likewise shows a consistency
with the work of YHWH in the Torah. This identifies the Spirit with the ongoing life of
the Church as well as the Spirit’s role in divine sovereignty and rule.
In the epistolary salutation to the Philadelphians, Ignatius mentions that the Holy
Spirt established the leadership of the church. Whatever the motive behind his statement,
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Ignatius posits divine authority in the leadership. This resonates with the Old Testament
and the active working of God in the lives of his people. The final reference to the Spirit
in the letters of Ignatius is in Philadelphians 7. In this chapter Ignatius claims to have
knowledge given to him by the Holy Spirit and to have spoken under the Spirit’s
inspiration to ensure the unity of the Church. This reflects the active work of the Spirit in
the Church, but also assumes a creative role in the inspiration of a speaker or writer.
By the time of the sub apostolic period, the distinction between Christianity and
Judaism was quite clear. It was clear not only to the Christians and Jews, but also to the
Roman authorities. This created a situation that was quite difficult for the church because
the Church was no longer tolerated as a sect of Judaism. These struggles were heightened
by teachers who did not hold to the Apostolic Faith. As a result, the pneumatological
thought of the period echoed the Old Testament and the portions of the New Testament
that were available, particularly the writings of Paul. Therefore, there was little
speculation, but rather an emphasis on preservation of the Church in terms of unity and
doctrine.
Among the characteristics of a Pneumatology of Divine Identity, these texts most
clearly demonstrate those relating to divine sovereignty and rule, the leadership and
guidance of the People of God, and the creative work of inspiring written and verbal
exhortations. The description of the attributes is also consistent with the description of
YHWH in the Torah. These letters offer no particular reference to the Holy Spirit
receiving worship. Notwithstanding, the preponderance of evidence demonstrates a
consistency with the trajectory laid out in Sacred Scripture.

Chapter 5
The Holy Spirit in Irenaeus and Tertullian
5.1 Introduction
In the First Chapter of this dissertation, I posited that the early Christians had a
high pneumatology based upon the rootedness of early Christianity in the theology of
Second Temple Judaism. I called this model a Pneumatology of Divine Identity. This
model demonstrates the work of the Holy Spirit in the Exodus and the ongoing life of
Israel, demonstrates the work of the Spirit in creation, demonstrates the spirit’s role in
divine sovereignty and rule, and demonstrates how the Spirit is the recipient of worship.
In Chapter 2 I looked at the discussion of the Spirit in the Old Testament and
found that the preponderance of evidence pointed to the Holy Spirit possessing the
characteristics outlined above except for the final one, the Spirit receiving worship. In
Chapter 3 I looked at the New Testament references to the Spirit with remarkably similar
findings. In Chapter 4 I looked at 1 and 2 Clement as well as the letters of Ignatius of
Antioch and found that, while there were fewer references to the Spirit in the writing of
Ignatius, cumulatively, the language used resembled that of the New Testament,
particularly the writings of St Paul. In this chapter I look at the writings of Irenaeus and
Tertullian and determine that this model continues to be useful into the late Second
Century.
5.1.1 Context and Background
Throughout the Second Century there were no systematic, empire-wide
persecutions of Christians. While it was illegal to be a Christian, authorities did not seek
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out those who were Christians. Oftentimes persecution and martyrdom depended on local
circumstances and the good will of the neighbors.202 If there was a desire to do harm to a
Christian, the simplest thing to do was to denounce them. Christians were denounced for
any number of reasons including incest, cannibalism, atheism, worship of a donkey, and
others. When the Christians were denounced, they were often arrested, lost their property,
and were executed. Because of this situation, there arose a need to write reasoned
defenses of Christianity (called apologies) to both dispel rumors amongst those outside of
the church and to clarify actual Christian beliefs for those inside the church. Those who
rose to meet this need were a group of writers called the apologists.203 I chose Tertullian
and Irenaeus because of their lasting influence on Western Christian thought and because
they were writing in different contexts—Irenaeus in Lyon and Tertullian in North
Africa—and from different perspectives — Irenaeus as a Bishop and Tertullian as a
layman.
5.2. Irenaeus
Irenaeus was born in Smyrna (Asia Minor or modern-day Turkey) around the year
130. He was a disciple of Polycarp, who in turn was a disciple of the Apostle John. For
reasons unknown to us, he migrated to Gaul, or southern France where he was ordained
as a priest. Sometime after his ordination, Photius, the bishop of Lyon sent him as an
emissary to Rome, to discuss the continued influence of Montanism in the Church. In his
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letter of introduction, Irenaeus was commended as a worthy presbyter to the Church in
Rome. In Irenaeus’ absence, a regional persecution broke out around Lyon. While there
were a number who renounced their faith, forty Christians were martyred. Amongst the
Martyrs was Photius the bishop.
Upon Irenaeus’ return from his journey, he was selected to succeed Photius as
bishop of Lyon. It was during his time as bishop of that city that he wrote his works that
have been passed on to us.204 Irenaeus was essentially a pastoral bishop who saw himself
as a shepherd of the flock that had been entrusted to his care. Therefore, he did not
expend a great deal of energy writing theology from a philosophical perspective or
exploring Speculative Theology. Rather, he wrote his theology in response to
controversies as they came to impact the faithful. His writings in the original Greek are
lost to us and all that we have readily available are translations more commonly known
by their Latin titles including: Adversus Haereses (Against Heresies) and Demonstration
(Demonstration of Apostolic Preaching).205
5.2.1 Irenaeus and Gnosticism
The principal theological controversy with which Irenaeus engaged was the
encroaching Gnosticism in Christian communities. Gnosticism was a broad-reaching
movement in the early centuries of this era. In fact, it may have been the first heretical
movement with which the church had to contend; there are parts of John which are
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thought to be discussing some aspects of Gnosticism. Irenaeus contends that there was a
conflict with Cerinthus of Ephesus and that the writing of the Gospel of John
presupposed the conflict with Cerinthus.206 He also contends that the references to
“Logos,” “the beginning,” and “only begotten” in the prologue in John 1 were a direct
response to this conflict.207
However, despite this early engagement, Gnosticism was not a part of
Christianity’s heritage. In many ways, Gnosticism reflected intellectual arrogance or
elitism. In a certain sense, the Christian gospel is simple, and it can be understood and
grasped through faith by even the simplest of people. This is not to say that Christian
theology is simple, as anyone who has spent any time in contemplation of the grandeur of
Christian mysteries can attest, but that the basic Christian message is one which can be
grasped and even shared with relative ease. However, there were those for whom this
simplicity was scandalous and who desired a more intellectually challenging and
satisfying faith.
In the form it interacted with Christianity and attempted to adopt a Christian
veneer, Gnosticism contended that while there is a simple gospel for the simple folk,
there is, for the more enlightened, a more sublime form of knowledge. While it is normal
for those with greater education and a broader background to ask different sorts of
questions, the problem seemed to be that those who embraced Gnosticism did so because
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they were seeking answers outside of the Christian church. It, therefore, appears to have
been a syncretistic movement to make Christianity more palatable to those who were of a
higher socioeconomic class.208
Gnosticism was also an attempt to understand the mysteries of existence and
provided detailed secret knowledge of the order of reality while claiming that ordinary,
simple Christians were unable to understand this knowledge. It divided humanity into
different orders or classes and reserved the higher knowledge for those recognized as
being of the highest order. This naturally appealed to those who felt that they were above
mingling with the spiritual “commoners.”
Gnosticism was an essentially dualistic movement which viewed reality as a
struggle between two opposing principles such as “spirit and matter, soul and body, good
and evil.”209 While Christianity certainly uses some sort of dualistic language
(particularly in is language regarding flesh and spirit), it does not hold that this dualistic
conflict is the fundamental nature of reality.
Another point on which Gnosticism varies from Christianity is on the notion of
creation. In traditional Christian theology, all of reality was created by God and was
declared “good.” However, in the gnostic construct of creation, only the spiritual aspect
was created by God and was deemed good; in contrast, the physical realm was
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accomplished by inferior emanations or intermediary creatures called demiurges and was
deemed evil. Brown also points out the following marks of Gnosticism:
1) A complicated cosmology based on ancient Near Eastern ideas not biblical
ideas,
2) Hellenistic patterns of speculative thought,
3) Acceptance of Jesus Christ as the savior of the world. It was Jesus who gave
the secret knowledge (or gnosis) to the apostles who were then charged to
pass it on secretly to those who were deemed “spiritual enough.” 210
However, there was little interest in personal moral or ethical development rather it
expressed a broader more cosmological concern.
5.3 The Holy Spirit and Irenaeus
The text, known as The Demonstration of the Apostolic Preaching, has a
reasonable, clear aim. In the opening sentences, Irenaeus clearly states that he wants to
provide Marcianus with a “writing and to demonstrate, by means of a summary the
preaching of the truth so as to strengthen your faith.”211 It is not a polemical text but a
pastoral one. In many ways it is similar to Irenaeus’ other writings; however, it does not
include the information regarding Gnostic ideas he sought to counter in his other
works.212 While there does not appear to be an apparent systematic order in the
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presentation of the various topics, there is a sense of a greatness of the work in that it
takes us from the work of God in creation to the exaltation of Christ.
According to Behr there were two interrelated projects. The first project was to
demonstrate the content of Scripture as it pertains to Jesus Christ. The second was to
demonstrate the apostles’ preaching of what had been fulfilled in Christ. The term for
demonstration that Irenaeus used included a sense of exposition as well as a sense of
proof.213
I chose to use the Demonstration because it clearly asserts Irenaeus’ thoughts and
is presented in a nonpolemical manner. The references to the Holy Spirit in the
Demonstration are quite frequent in many sections and demonstrate the same
presuppositions shown in 1 Clement and Sacred Scripture.214
5.3.1 The Holy Spirit in Demonstration of the Apostolic Preaching
The first reference to the Holy Spirit appears in the second section of the preface
where the Holy Spirit is associated with David’s inspiration to write Psalm 1.1. This
indicates a high view of the inspiration of the Psalm. Further, the Psalm’s authority rested
on the inspiration of the Holy Spirit. This authority is linked with that of YHWH in his
self-revelation to Moses in Exodus 3.14. This linkage demonstrates a strong identification
of the Holy Spirit with YHWH.215
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Chapter three contains a reference to trinitarian baptism. Irenaeus stated that
baptism was received from the “elders” who were the disciples of the apostles. Baptism
was administered “for the remission of sins, in the name of God the Father, in the name
of Jesus Christ the Son of God, and in the Holy Spirit of God.” This demonstrates that the
baptismal formula had been settled by the time of Irenaeus. The fact that the formula is
inherently trinitarian exemplifies the unique identity of the Christian God in that all three
persons are inherently involved in salvation. Also, the qualifier “of God” emphasizes
linkage of the Spirit with the Father, juxtaposing it against a generic notion of Spirit and
grounding it within the biblical narrative. Because the baptismal formula is a liturgical
formula, this would indicate that the Holy Spirit was in some sense a recipient of
worship. However, this is not explicitly stated in the text.
In chapter five Irenaeus discusses the role of the various persons of the Trinity in
Creation. Of particular interest is Irenaeus understanding that
He created all things by the Word; and God is Spirit, so that he adorned all things
by the Spirit, as the prophet also says, “by the Word of the Lord were the heavens
established and all their power by His Spirit.” Thus, since the Word “establishes,”
that is works bodily and confers existence, while the Spirit arranges and forms the
various “powers,” so rightly is the Son called the Word and the Spirit the Wisdom
of God.
These sentences demonstrate a trinitarian understanding of the work of God in creation,
particularly the role of the Spirit as a co-participant in creation alongside the Father and
the Son. The Spirit is not just intrinsically linked with creation, the Spirit is also
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intrinsically linked with the new creation as well as the one who inhabits all and cries
“Abba, Father.”216
Irenaeus further describes three articles of the faith. The first two articles are the
Father and the Son. The third is the Spirit, who is described as the one “through whom
prophets prophesied and patriarchs learnt the things of God and the righteous were led in
the paths of righteousness, and who, in the last times, was poured out in a new fashion on
the human race renewing man, throughout the world, to God.”217 This connection linked
the revelatory role of the Holy Spirit in the Old Testament prophets with the renewal of
humanity. This is strikingly similar to the Spirit in the renewed Israel in the Book of Acts
and the Pauline literature.218 This demonstrates the Spirit’s ongoing activity in Israel, and
later, the Church.
Irenaeus then explains that baptism takes place using these three articles (Father,
Son, and Holy Spirit) because they are:
granting us regeneration unto God the Father through His Son by the Holy Spirit;
for those who bear the Spirit of God are led to the Word, that is, the Son while the
Son presents [them] to the Father…thus without the Spirit it is not possible to see
the Word of God, and without the Son one is not able to approach the Father, for
the knowledge of the father is the Son, and the knowledge of the Son of God is
through the Holy Spirit, while the while the Spirit, according to the good pleasure
of the Father, the Son administers, to whom the Father wills and as He wills.219
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This rather complex statement demonstrates a key aspect in understanding the
interrelatedness of the persons of the Trinity in regeneration. What is most pertinent to
the topic at hand is the role of the Spirit. The Spirit is the one who “leads,” “draws,” and
gives knowledge of the Son. This strongly equates the Holy Spirit with both the Son and
the Father and demonstrates the Spirit’s participation and role in divine rule, as well as a
role in the ongoing life of the people of God. The Spirit also actively participates in the
self-revelation of YHWH by bringing them to the Son who in turn presents them to the
Father. Irenaeus continues by explaining that the Spirit gives knowledge of the Son and is
administered by the Son as the Father wills.
In chapter 8, Demonstration continues by pointing out that it is the Spirit that calls
the Father “Most High,” “Almighty,” and “Lord of hosts.” Through this we can learn that
the Father is the maker of heaven and earth. Irenaeus continues with a discussion of the
attributes that the Old Testament uses in reference to the Father going back to the
patriarchs. This role of the Spirit in Irenaeus’ thought was that of revealing the Father to
Israel. This description of the action of the Spirit bears out the role of the Holy Spirit in
the self-revelation of YHWH to Moses.
Irenaeus then shifts the work towards to the realm of angels and their service to
God. Quoting Isaiah, Irenaeus discusses the Spirit coming upon the Son and anointing
him as messiah and how this anointing reflects the different functions of angels.220 These
functions of the Spirit are then further reflected in the seven-branched candlestick that
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Moses placed in the sanctuary. This allegorical interpretation of Exodus reflects an
understanding of the work of the Spirit in the self-revelation of God in the Torah. Further,
in chapter 10, Irenaeus describes the Son and the Holy Spirit as the Word and the
Wisdom of God. They receive the unceasing praises of God by the cherubim and
seraphim. Strikingly, this is an instance in which worship is offered to the Spirit together
with the Father and the Son.
Irenaeus continues his treatment of the Old Testament precedents for the apostolic
preaching, explaining the origins of the Law by saying, “in the desert Moses received the
Law from God—the Decalogue upon ‘tablets of stone written with the finger of God’—
and the ‘finger of God’ is … the Holy Spirit who is issued from the Father.”221 This
reference to the Holy Spirit stands out because it points to Irenaeus’ understanding of the
role of the Spirit in the giving of the Law. By referring to the Holy Spirit as the “finger of
God” Irenaeus points to a work of the Spirit as the agent of the self-revelation of YHWH
as well as to a role for the Spirit in YHWH’s rule over Israel.
In chapter 40, Irenaeus gives a brief review of what he has covered to this point in
the Demonstration. He refers to Jesus as the one the Law of Moses pointed to, who was
“engendered of God by the Holy Spirit and born of the Virgin Mary.” He further
describes Jesus as “the Christ upon whom the Spirit of God rested.” He also says that the
apostles were “sent by the Holy Spirit into the whole world” to the Gentiles, calling them
away from their “idols and from fornication and from avarice,” and that they were
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cleansed by the “baptism of water and the Holy Spirit, distributing and dispensing the
Holy Spirit, which they received from the Lord, to the faithful.”222 This chapter expresses
a continually active role of the Holy Spirit both in Christ and in the ministry of the
Church. The virginal conception of Jesus by the Holy Spirit demonstrates a creative work
of the Spirit in the fertilization of the ovum. This chapter also reflects the Spirit as
guiding and empowering the apostles as well as participating in the ongoing life of the
people of God. Finally, the work of the Holy Spirit in the evangelization of the Gentiles
demonstrates the Spirit’s role in the New Exodus in which the Gentiles are being released
from the bondage of their idolatry and former lifestyles into freedom as the people of
God.
Chapter 42 continues with a discussion of the calling of the Gentiles which
fulfilled promises that had been made to the patriarchs and proclaimed by the prophets.
Through Jesus the Gentiles were called into a relationship of holiness with YHWH in
preparation for the resurrection. This state of holiness was ensured by the Holy Spirit
“who was given from Him [God] at baptism and kept by the recipient living in truth and
holiness and righteousness and patience; for it is [also] by this Spirit that the resurrection
comes to believers, the body receiving back again the soul and, together with it , raised
by the power of the Holy Spirit and is led into the Kingdom of God.” In this chapter not
only is the Spirit active in the life of the believer in the sense of their personal piety, but
also in the eschatological role of the Holy Spirit in the resurrection. The re-union of the
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soul and the body that has been raised by the Holy Spirit indicates another creative (or
perhaps re-creative) work of the Spirit.
A bit further along in chapter 42 we find “That all those things would thus come
to pass was foretold…by the Spirit of God through the prophets that the faith of those
who truly worship God might be certain in these things.” This is in reference to the Spirit
as the origin of the prophecies regarding the coming of the Messiah (Christ). This
strongly reflects the role given to the Spirit after the time of David and demonstrated the
work of the Spirit in the ongoing life of Israel. Further it demonstrated the role of the
Spirit in the self-revelation of YHWH to his people.
Chapter 53 begins with a discussion of the virginal conception of Christ. It
continues with a discussion of his messianic role as “His advent, as a man, He was
anointed by the Spirit of God his Father as He Himself says of himself by Isaias ‘The
Spirit of the Lord is upon me, because he has anointed be to bring good tidings to the
poor.’’” As was discussed in Chapters 2 and 3 of this study, the idea of the messiah being
anointed by the Spirit demonstrated divine approval and approbation of the messiah. It
expressed the interest and ongoing role of YHWH in the unfolding history of Israel and
also showed YHWH’s sovereignty and rule as particularly seen by the Spirit’s anointing
of the Jesus.
Continuing with the discussion of Isaiah, Irenaeus begins examining the birth of
the Son.223 Irenaeus said, for those who had “died prior to the manifestation of Christ,
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there is hope, [when raised] at the judgement to obtain salvation, whoever feared God and
died in righteousness, and had the Spirit of God within them, such as the patriarchs, the
prophets and the righteousness.”224 The qualification of having had the Spirit within them
points to the presence of the Spirit and indicates that the righteous are those within whom
the Spirit abides. This may reflect Pauline notions of the Spirit as the tabernacling
presence of God. However, the Old Testament has ample evidence of the presence of the
Spirit as a demonstration of divine approbation.225 Further, Irenaeus continues his
discussion of Isaiah and his description of the Messiah in chapter 11 with its strong
pneumatological language: “And the Spirit of God shall rest upon Him, the Spirit of
wisdom, and of understanding, the Spirit of counsel and might, the Spirit of knowledge
and godliness; the Spirit of the fear of God shall fill him”226 This establishes that Jesus
fulfilled the prophecies of the messiah whose ministry was sealed with the presence of
the Holy Spirit.
Irenaeus’ next reference to the Holy Spirit pertains to the Resurrection of Christ.
Quoting Psalm 3.5 (Psalm 3.6 in the RSV-CE) he says “And again David speaks in this
way about the death and resurrection of Christ, ‘I lay myself down and slept, I awoke for
the Lord has received me’ David did not say this concerning himself for he is not raised
after dying, but the Spirit of Christ, who [was] also in the other prophets…he calls sleep
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death because He arose.”227 This reference to the Spirit of Christ echoes Pauline
language,228 and by equating the Holy Spirit with the Spirit of Christ, Irenaeus illustrates
an eternality not simply of the Spirit but also of Christ. They are both coeternal. Further
the role of the Spirit in inspiring David then points to the ongoing role of the Spirit in the
life of Israel as well as demonstrating the Spirit’s participation in divine sovereignty.
Throughout the Demonstration Irenaeus strives to prove the truths of Christianity
by using the Old Testament. This does not mean that he wishes for Christians to become
Jews, rather he sees a radical break or development, in salvation history and tells his
readers not to go back to “the former things,” and that now Gentiles were being called,
“for the word did not pass through them nor did the Holy Spirit give them drink; [but] He
who prepared the new way of godliness and righteousness also caused rivers to flow.
Abundantly, sow[ing] the Holy Spirit upon the earth, just as he had promised by the
prophets, to pour forth the Spirit on the face of the earth in the last days.”229 Irenaeus here
writes that the inclusion of Gentiles in the church and their experience of the Holy Spirit
confirms that a radical new development of salvation history has occurred—the people of
God includes Gentiles as well as Jews. This radical conclusion again resonates with
Pauline Theology.230This theme continues into the next chapter and describes the calling
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of the Christian as being “in the newness of the spirit and not in the oldness of the [letter].
These references to the Spirit indicate the presence of the Spirit as evidence of divine rule
as well as an agent of revelation within Gentiles.
In Chapter 93 Irenaeus discusses the inclusion of the Gentiles in the people of
God. He begins with a reference to John the Baptist’s declaration that God can raise up
sons of Abraham from the stones. Irenaeus then continues,
For our hearts, drawn out from stony services by faith see God and become
children of Abraham, who was made righteous by faith. And therefore, God says
through the prophet Ezekiel, “And I will give them another heart and I will put a
new Spirit within them. And I will take out the stony heart, from their flesh and
give them another heart, of flesh, so they shall walk in my commandments, and
keep my ordinances and do them. And they will be my people and I will be their
God.”231
The replacement of a heart of stone is most likely a reference to those who have no
relationship with YHWH. The giving of the Holy Spirit, therefore, would accomplish the
transformation necessary for the Gentiles to then be incorporated into the people of God.
Further this is also most likely a reference to a New Exodus and a New Covenant.232
The final chapters of the Demonstration are a warning about those who “do not
admit the gifts of the Holy Spirit”233 Those who do so, cast off prophetic grace and are
like unwatered plants in a garden and are therefore cut off from the life of God. And as
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plants that are not watered die, so we are of no use to God because we are unable to bear
fruit. This indicates a strong relationship between the Spirit’s activity and the life of the
Christian. The warning continues that his readers were to be wary of those who reject any
one of the “three heads of our seal”234 (the Father, Son and Holy Spirit) and to flee from
their thought if they wish to be “Pleasing to God and to obtain from Him, Salvation.”235
The Demonstration ends with the doxology: “Glory be to the All-Holy Trinity and
one Divinity: Father and Son and the all-provident Holy Spirit, forever, Amen.”236 This is
a very clear statement of trinitarian thought which ascribes the “one Divinity” to the three
persons. This oneness of divinity clearly indicates the divinity of the Holy Spirit. Further,
as a doxological statement, this could be interpreted as an act of worship of the Holy
Spirit as well as of the Father and the Son.
5.3.2 Irenaeus Conclusion
Irenaeus’ pneumatology is not a systematic or speculative theology that we might
expect today. In many ways, his pneumatology was more pastoral and was, frankly,
assumed to be understood by his readers. The Spirit is the one who communicates
through the Prophets. At Creation, the Spirit breathed into humanity his Spirit. It was the
Spirit who provided humanity’s likeness to God, and this likeness is restored by the
giving of the Spirit to the people of God. The Spirit is the Wisdom of God who is
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strongly associated with the Word of God, the Son. The Holy Spirit leads people to
Christ. The Holy Spirit is conferred upon the people of God through the Son in language
that would be enshrined in the Filioque Clause of the Nicene Creed.
5.4 Tertullian
While there was no Empire-wide persecution of Christians, “persecution and
martyrdom depended on local circumstances.”237 Carthage, where Tertullian was born,
was the scene of one of these sporadic, regional persecutions. After converting to
Christianity in Rome at the age of forty, he returned to Carthage where he wrote several
apologetic treatises defending the faith against pagan attacks as well as defending the
faith against various heresies. Tertullian was most likely trained in either rhetoric or the
law (or possibly both) as “his entire literary output bears the stamp of a legal mind.”238
This legal mind is particularly evident in Prescription against the Heretics. At that time,
a praescriptio could have a meaning like that of a legal brief in contemporary usage, or it
could refer to long term, undisputed proprietary rights. Tertullian uses the term in both
senses and presents his argument almost like a lawsuit between orthodox Christianity and
the heretics. Tertullian then proceeds to dismiss the claims of the heretics because in his
mind they have no right to use the Scriptures. Amongst the heresies Tertullian confronted
in the Prescription was Marcionite Gnosticism. However, Tertullian also engaged with
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Jews and Monarchianism in his Contra Praxeas. It was in his work against
Monarchianism where he explained most fully his trinitarian thought.
5.4.1 Tertullian and Marcionism
Marcionism developed and came into fruition during Tertullian’s lifetime. There
is some disagreement as to whether Marcionism is an offshoot of Gnosticism or a
movement which developed independently. Justo González argues that while there may
be certain similarities in outlook, Marcion developed his ideas independently. On the
other hand, Brown and McGrath argue that Marcionism developed as a “branch” of
Gnosticism because of Marcion’s strongly dualistic tendencies. His highly organized
mind took the dualism to a marked contrast between the “malignant God of the Jews and
the good Ultimate Father.”239 While this contrast was present in the thought of many
Gnostics, who viewed the God of Abraham, the Demiurge, as one in a long chain of
spiritual powers, Marcion viewed the God of Abraham as being the true enemy or
adversary. Interestingly, Marcion did not derive his ideas solely from Gnostic conjecture
but he attempted to prove his point by using St. Paul, albeit in an extremely limited,
skewed manner.
Marcion was the son of the bishop of Sinope in Pontius. From his youth he was
very well acquainted with Christianity and demonstrated a profound dislike towards both
Judaism and the material world.240 The major point in Marcion’s thought is that he
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replaces a world which is fallen because of original sin with the concept that the creator
of this world was “alien to the true God and alien to spiritual man.”241 Marcion presented
YHWH of the Old Testament as being a wild, flawed, rage-filled God who knows
nothing of grace and can conceive only of strict justice. This God is responsible for
human misery and gave us the Old Testament, including the sections referring to the
Messiah. Marcion did not consider Jesus to be the Messiah of the Old Testament because,
in his view, Jesus did not fulfil the Old Testament prophecies. While Marcion considered
the Old Testament to have been inspired by an inferior God, he did not necessarily
consider the moral law to be false. He believed that there is value in obeying the Old
Testament Laws only if they are taken from the domain of the Law by Christ.242 Marcion
viewed Christ as being the manifestation of the God of Love. However, the Messiah
promised in the Old Testament was yet to come. The Church of Christ is then viewed as a
means to free people from an existence dominated by the God of the Jews, the Jews
themselves and their promised Messiah.
While there certainly were earlier heresies, Brown argues that the first great
heretic was Marcion.243 While Gnosticism took a relatively simple message and made it
incredibly complex through the addition of aeons and a complex cosmology, Marcion
took one New Testament tension (law versus grace) and turned it into the fundamental
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principle. However, his subjugation of all points of Christian faith to one principle is,
according to Brown, quite typical of future heretics.244 There are those who have
considered Marcion to be a reformer of the Church, but his reformation differs from later
reformations. What makes him distinct from later reformers over the centuries is that
instead of attempting to return to an ancient, fuller expression of the biblical, orthodox
faith, Marcion reduced the New Testament to some of St. Paul’s letters and a heavily
redacted version of Luke.
One point which Marcion held in common with his contemporary Gnostic
teachers (such as Valentinus) was his rejection of the Old Testament. However, his
attitude towards those writings he did accept (the redacted Lukan and Pauline works),
was that they were to be fully true and authoritative. His guiding principle in determining
his “canon” was that all authoritative works needed to affirm grace over law. Those texts
which seemed to affirm law over grace were considered misguided and nonauthoritative.245
Marcion developed his own Christology to resolve the issues of law and grace.
From Cerdo, a Gnostic thinker from Syria, he developed the idea that there were two
Gods, the imperfect warrior God of the Jews and the spiritual Father who revealed
himself in Jesus. Marcion did not adopt the elaborate aeons which Cerdo described,
however, he did adopt the dualistic distinction between the Demiurge or Creator
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(Yahweh) and the unknown Father. Because of this dualism, Marcion viewed the
physical or created world as being evil. Marcion extrapolated that Christ, as the one who
revealed the Father could not have been truly incarnate. He was, in effect. a Docetist.246
Marcion’s doctrine of God was quite different from that expressed in
contemporary theological reflection. Contemporary language of the Trinity had not yet
been invented. Ironically, it was invented by Tertullian as a response to Marcion.
Marcion drew a close correlation between Jesus (whom he calls the spirit of salvation)
and the Father, and he presents them as one. This is one of the reasons why he had to
deny that Jesus had truly suffered and died—God cannot die. Marcion’s successors so
fully identified Jesus with the Father that they were essentially modalists, which was the
same position held by Sabellius a century later.247
Marcion also broke with the faith of the early Christians in that he abandoned the
doctrine of the imminent return of Christ. He thought that the notion of the Second
Coming placed divinity in direct contact with the fleshly. Since Marcion rejected the
doctrines of the Incarnation and Resurrection of Jesus, he had to reject Second Coming as
well. While Marcion stressed the essential goodness of the Father God, he was not a
universalist. In fact, he assumed that the vast majority of humanity was lost. Interestingly,
while he rejected the validity of the Old Testament, he was not antinomian. In fact, even
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Tertullian recognized his holiness of life.248 This was in direct contrast to earlier
Gnosticism.
5.4.3 Tertullian and the Jews
Tertullian held that Judaism was spurious and idolatrous. The Law was first given
to Adam249 who did neither obeyed God nor loved his neighbor. This was an unwritten,
natural law that was kept by patriarchs like Abraham and Noah who were friends of God.
This natural law, not the Law of Moses (Torah), was that which had been passed on to
the Gentiles. Even before Moses, there were many people who had been judged
favorably. Abraham250 had already pleased God prior to his circumcision, and the
circumcision of his son was irregular because he was circumcised on the third day rather
than the eighth, but it was an emergency act that gave advance notice that the Jews were
going to be excluded from the holy city as a punishment for their sins. Further, a spiritual
circumcision was going to initiate a new covenant and new law constituted by Christians.
The weekly sabbath is also foreshadowing, prefiguring the eternal sabbath, while
physical sacrifices point to the spiritual and universal worship now offered to God. 251
The one issue that calls into question the Jewish claim is whether the Christ has
come and the new covenant and law inaugurated. Tertullian pointed to the universal
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extension of Christian faith and worship as evidence of the inauguration of the new
covenant. The words of Christ have been spread throughout the world and prophecies
have been fulfilled.252 People of all nations are being saved from their error to the truth of
Christ. Only the Son has given the light of the Gospel to the ends of the earth and has
inaugurated his kingdom. This “economy of salvation” demonstrates the true God and his
Son, therefore the Jews must deny either their own, ancient prophecies or the very
evidence of their fulfillment. Interestingly, Tertullian demonstrates a shift in attitude
towards Judaism. While the New Testament speaks against fearing Jews,253 Tertullian
does not demonstrate any sense of timidity or reticence in denouncing them. To
Tertullian the triumphant spread of the Christian faith demonstrates the inauguration of a
new covenant and law have and the fulfillment of all the promises in Christ. In a sense,
Tertullian demonstrates a clear break with Second Temple and Rabbinic Judaism.
Tertullian’s argument against the Jews made it necessary to respond to Marcion
who drove the differences between Christians and Jews to extremes.254 Marcion did not
affirm one God as both the Creator of the universe and the father of Christ. Instead, he
created a dualistic theological system of two gods, a god of law and a god of Gospel. One
of these were from the Jewish scriptures and the other from Jesus and Paul. In a very real
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sense this represented a rejection of the Christian understanding of one God who is both
creator and redeemer.
Tertullian presents a complex and detailed argument. However, if you look at the
conclusion of Book II, Tertullian asserts that he has demonstrated that the creator is both
good and just in a way worthy of God and that goodness and justice are united in God.
Marcion’s move had been one of division, separating divine goodness and justice,
distinguishing Christ from the creator. For Tertullian on the other hand both attributes
were to be united in one God—a God who is supremely good and just.
5.4. Tertullian and Monarchianism
Monarchianism came about as the result of reflection upon the Scriptures, and
those who held to it thought themselves to be orthodox Christians. The name
“Monarchian” is applied to groups that tried to stress biblical and theological truth,
namely, the conviction that God is one and is the sole monarch of the universe. The
Monarchians rejected the plurality of gods taught by Marcion and his followers. This
term is applied to two quite different approaches to understanding God’s monarchy:
adoptionism and modalism. The form that I will be discussing is the latter form because it
was the one with which Tertullian interacted in Contra Praxeas.
The term modalism is largely unfamiliar to North American Christians, but it is a
rather common error when many people attempt to understand the Holy Trinity.
Modalism upholds the divinity of Christ and the Holy Spirit but does not see them as
being a distinct person from the Father. They are simply different aspects of God that are
demonstrated or revealed in different ages; as the Father in Creation and the giving of the

151

Law, as the Son in Jesus Christ, and as the Holy Spirit after the Ascension.255 Modalism
stresses the full divinity of Christ and avoids the notion that he is a second God alongside
the Father. It does, on the other hand abandon the diversity of persons of the Godhead
and abandons the notion of Christ as our advocate with the Father.
In a sense, modalism makes the events of Salvation History to be a bit of a
charade. Because the Son is not a distinct person, the Son cannot represent us to the
Father. Logically, modalism must be docetic, with Christ only appearing to be human.
Modalists typically emphasize certain passages of Scripture, particularly John 10.30,
where Jesus says, “I and the Father are one” and John 14.9 where he asserts, “he who has
seen me has seen the Father.” Instead of understanding these verses to refer to unity of
perfect communion, they are taken to mean that they are a single person. According to
Brown the word “one” in the Greek text is “hen,” a neuter term that implies unity of deity
or divine essence rather than one person.256 However, this argument may be difficult for
certain people who find it easier to reflect in terms of one person and believe that the
Father and the Son are the same person. This attempt to understand the Trinity can lead to
a misunderstanding of the nature of incarnation and can lead to the denial of the true
humanity of Christ.
The first known modalist was Praxeas. Praxeas was a committed Christian and in
fact was a confessor—he straightforwardly confessed the Christian faith when he was
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called before a magistrate. This most likely occurred around 190 before leaving Asia
Minor for Rome. Both in Asia Minor and in Rome he opposed the influence of the
Montanists. At the time of Praxeas’ arrival in Rome, Pope Victor was struggling against
the adoptionism espoused by Theodotus the Tanner. Therefore, the emphasis upon the
true divinity of Christ was welcomed. However, the difficulty arose with the realization
that Praxeas not just taught the divinity of Christ but also believed that the Father had
been born in time. It was in response to this idea that Tertullian wrote his refutation.
The emergence of modalism at the end of the second century, in a certain sense
marked the victory over Gnosticism. Another way of looking at it is that Valentinus
taught that the Father is completely “unknowable and unutterable” while Praxeas taught
that Jesus Christ did not simply reveal the Father, but he was the Father. It may have been
easier for them to accept the deity of Christ in terms of identifying Jesus with the Father
and not accept that Jesus was some lesser aeon (with the Gnostics) or that the was merely
a man (adoptionists).
5.4.3 Tertullian’s Trinitarian Theology
One of the greatest misunderstandings in trinitarian thought is that the Trinity is
effectively tri-theism. This is true when engaging with contemporary Jewish, Muslim,
and certain non-trinitarian Protestant sects.257 However, the Trinity does not imply the
multiplication of divine entities—it reflects the Gospel itself. “It was God’s will to make
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a new covenant for the very purpose that in a new way his unity might be believed in
through the Son and the Spirit, so God who has aforetime been preached through the Son
and the Spirit might now be known in his own power in his own proper names and
persons.”258 In Tertullian’s thought, Father, Son, and Holy Spirit are the same deity in
terms of faith and worship. The Father is revealed by the other persons of the Trinity.259
Therefore, the Holy Spirit is logically, the recipient of worship
According to Osborn, all early Christian theology, including Tertullian’s, sprang
from the question of theodicy. Is there one God, who is living and true, that has created
and rules over this chaotic world? The consistent answer was a resounding yes, and that
this God is credible if he had redeemed the world through Jesus Christ.260 In Tertullian’s
time there were two groups who objected vociferously to this position (Jews and
Marcionites). Therefore, Tertullian’s theology would probably be best understood, not
only as a work of speculative theology, but also as an apologetic or polemic. Tertullian’s
trinitarian formulation is the third in a series of apologies, the first two being against Jews
and Marcion, with each one leading into the other.
Just as the refutation of the Jews led to the refutation of the Marcionite
dichotomy, the unity of God led to the refutation of Praxeas. After all, if God ceases to be
God when he loses his unity, it then becomes necessary to respond to the absolute unity
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of the Monarchianism of Praxeas.261 Tertullian sees diabolic origins for the teaching of
Praxeas, in that it is an attack upon the truth disguised as a defense of the truth. However,
in refuting dualism, he creates a heresy of the unity of God. In Praxeas’ thought, it was
the Father who became incarnate and was crucified. Further, if there is no distinction
between the Father and the Son, there can be no Holy Spirit.
Tertullian is particularly vexed by the practical outcome of Praxeas’ thought.
According to Tertullian, the Bishop of Rome had made peaceful overtures to those who
followed Montanus, who in Tertullian’s mind recognized the role of the Holy Spirit in the
economy of salvation. However, Praxeas was so disparaging towards the followers of
Montanus that the offer was rescinded. According to Tertullian, the devil accomplished
two things: the expulsion of the Holy Spirit and the crucifixion of the Father.262
Tertullian’s motivation was quite profound. After all, all recapitulation can seem
Monarchian in tendency. However, the alleged crucifixion of the Father was Praxeas’
gravest error because it is in the cross where divine economy is revealed, and the
doctrines of the Incarnation and the Trinity become essential. On the cross, God
reconciles humanity with God because the Father and Son while distinct, the forsaken son
is divine. The economy of salvation requires the Trinity.
In reflecting on the mystery of the Trinity, monarchy and economy are linked.
While there is only one God, the economy of salvation declares Trinity: Father, Son and
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Holy Spirit.263 Tertullian contends that the economy of salvation distributed the unity into
Trinity, therefore the three are one in quality, substance, and power, however, there is a
distinction in sequence, aspect, and manifestation.264 In Tertullian’s thought this is the
mystery of the economy. Trinity is reflective of the internal constitution of the godhead.
Economy for Tertullian (as well as Paul and Irenaeus) illustrates the plan of salvation and
reflecting upon this plan causes Tertullian to see economy in God. This trinitarian
difficulty is elucidated by Tertullian by comparing the relation between the Father and
the Son with speech and thought. The Father utters the Son who derives from the
Father.265
Tertullian then continues with some visual metaphors. When a ray is emitted
from the sun, it is part of the whole sun. The sun is in the ray because the ray is of the
sun. It is an extension of the nature of the sun, rather than a different substance. The light
is produced or emitted from light, but it remains light. In the same way, whatever comes
from God is perfect. At once God and the Son of God are two and one. So, spirit come
from spirit and God from God, without any sort of change of being and ever proceeding
from the source (God). Further, where there is a second (the Son), there are two, and
where there is a third, there is three. The Spirit is the third “and the illumination point out
of the beam third from the sun: yet in no respect is he alienated from that origin from
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which he derives his proper attributes. In this way the Trinity, proceeding by
intermingled and connected degrees from the Father, in no respect challenges the
monarchy, while it conserves the quality of the economy.”266 Therefore the Trinity does
not destroy the unity of God but administers that unity. The mystery of the economy “is
to be understood, bringing together the unity of status, substantia, and potestas with the
threefold gradus, forma and species”267
According to Tertullian, there were those who held that monarchy excluded any
sort of Trinity. However, even at a human level, sole rule is exercised through agents.
Therefore, the pluralism of Valentinus and the dualism of Marcion should be rejected:
“There is not monarchy without trinity and no trinity without monarchy.”268 This is
because of the mutual dependence of the different members of the Trinity; it is not
possible to seek the Father without the Son and the Spirit. Likewise, those who deny the
Son deny the monarchy of the Father, for it is the Son who delivers up the kingdom to
him.269 God by his very nature cannot be God without the Son and the Holy Spirit.270
This is because the Son is even now subduing all of the enemies under the Father’s feet
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and subduing all things so that God may be all in all. The Son is actually the source of the
monarchy, who will one day turn it over to the Father.
The question then arises regarding the identity of the Son and whether or not he
was always part of the divine economy. In this we can find an exploitation of the Stoic
distinction between the inner and the uttered logos. The inner corresponded to the Father
and the second to the Son. God always had logos as reason, but he did not always
speak.271 However, as in humanity, who is created in the image of God, reason and
discourse always go together, so also, the inner and uttered speech are essential in God.
Only in the creative act is the word manifest as it is uttered, and not merely inner thought.
Divine speech began when God decreed “let there be light.”272 So, in this sense God
emitted the word as a root emits a tree, a spring a river, and the sun a ray. When the Spirit
is added to this, we have root, tree, and fruit; spring, river, and stream; and Sun, ray, and
point. The trinity flows interconnected, preserving monarchy and economy. This
sequence is also clear in scripture where Jesus says he will pray to the Father, and he will
send another comforter, the Spirit of truth.273
The truth of God demonstrates that he declares nothing outside his disposition or
arrangement to exist and nothing exists contrary to his will. That being the case there
must be plurality in God’s personae because without it there can be no relative
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disposition, and relative disposition (between the persons of the Trinity) defines the
nature or being of God. After all, a being that is utterly and completely one cannot speak
in the plural about oneself274 without some sort of deceit or attempt at humor. Rather God
referred to himself in the plural because there was already attached to him the Son and
the Spirit.275 The Father was speaking to the Son who was to take on human nature.
Furthermore, the Father was speaking to the Spirit who was to be the one who in turn
would sanctify humanity.
“For Tertullian God is unique and of three persons.”276 All three are of the same
quality substance and power. God is therefore unique, but three in sequence, aspect, and
manifestation. Tertullian’s response to Praxeas may only be satisfactory to a person who
can cope with paradox and mystery. The one Lord rules all; is the Spirit and the Son who
received from the Father the rule over all of creation. While the father is the origin and
proprietor of power, the Son and the Spirit share the same greatness. While the Father can
delegate authority to angels, the Son and Spirit possess that authority without limit—the
Father communicates all he has to the Son and the Spirit, and they too are omnipotent.277
While Tertullian supplied the terminology of trinitarian thought, he did not
provide us with the precise definitions of the terminology to end the debate. This is partly
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because the debate is unable to be resolved. The key concept of substance (substantia) is
a bit elusive. The term could be discussed in a judicial manner, in that the persons of the
trinity were persons of substance or means and that this wealth was held in common. This
view is not universally accepted anymore.278 There is also the view that Tertullian was
borrowing from the Stoic notion of substance as “stuff” and while Tertullian may use the
term to refer to a particular thing, precise usage is in reference to the constitutive material
of a thing. Further the Stoic concept of substance is not simply material as it is today.279
While Tertullian most likely understood “substance” to mean “stuff” or
“material,” much of what Tertullian was describing was non-material or non-physical.
His arguments had to do with mind and speech, or with logic. This does not reflect a
necessary incongruity because that would be an imposition of a mind-body dichotomy
not necessarily present in Stoic thought. We must also remember that the metaphors
Tertullian uses are secondary as they are attempts to illustrate his argument.
5.5 Conclusions
In this chapter I discussed two influential theologians who were quite different in
their methodology but remarkably similar in their conclusions. Irenaeus represented, in a
certain sense a continuity with earlier Christian writers and thinkers. From the
perspective of a pastoral theologian, Irenaeus wrote about issues and controversies in
terms of how they impacted the faithful. Irenaeus seems to assume that his readers by and
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large accept the truth but may be confounded by heresy. Tertullian on the other hand
wrote as a Christian apologist and polemicist whose desire was to use the tools available
to him to defend the faith to those who were outside the Church as well as in it.
As can be seen in my observations, the pneumatology of Irenaeus resonates well
with the model of divine identity that I have postulated, with the possible exception of the
Spirit being a recipient of worship. However, while there was no express mention of the
Holy Spirit as being the recipient of worship, the act of worship can be extrapolated by
the trinitarian baptismal formula and is stated explicitly in the doxology. Tertullian on the
other hand simply did not approach the topic in the same way as the others that I have
explored. However, he does reflect a high pneumatology, though it is described
differently. I believe that in Tertullian there is a break from the influence of Second
Temple Judaism. This may be because of tensions between Rabbinic Judaism and
Christians, or it may reflect less of a sense of “indebtedness” to Judaism. Regardless,
while Tertullian does not express himself in quite the same way as earlier writers, he is
not necessarily opposed. Rather, he is simply writing within his own context and for his
own audience.

Chapter 6
Summary and Conclusions
6.1 Introduction
In the history of Christian theological reflection, the Holy Spirit is often treated as
a mysterious “extra”—a person of the Trinity that is oftentimes assumed or dismissed as
being inexplicable. My position is that this certainly should not be the case, particularly
based on what we now know about Second Temple Judaism and its influence on early
Christianity. In this chapter I review my work and share my conclusions.
6.2.1 Setting: Positing the Question
Over the last century or so, scholars have more and more realized the value of
investigating the early sources of Christian theology. These sources include sacred
scripture, the Patristic theologians, and the Liturgy. This movement of ressourcement
impacted theological reflection across ecclesiastical boundaries (particularly amongst
Anglicans, Roman Catholics, and some Evangelicals) and has served to enrich
theological reflection and pastoral praxis. Amongst Anglicans and Roman Catholics, a
common influential figure has been John Henry Newman, particularly his work “An
Essay on the Development of Christian Doctrine.”
Within Anglicanism this movement took the form of the Oxford Movement. This
movement began in the 1830’s amongst some professors at Oxford University in the
United Kingdom and was an attempt to recover the Catholic and Patristic roots of the
Church of England. This movement spread throughout the British Empire and the United
States. While its ongoing theological influence has waned, there are some pockets in the
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Anglican Communion that point to this movement as the cornerstone of their theological
reflection.
In the Roman Catholic Church, where a similar movement took place in Frenchspeaking countries of Europe, the movement was called by what was initially a pejorative
term: Nouvelle Théologie. The Catholic Church initially condemned this movement of
ressourcement; however, after World War II, many of its proponents came to a place of
broad acceptance, and its insights were eventually institutionalized at the second Vatican
Council.
In the area of biblical studies and patristics, particularly after the discovery of the
Dead Sea Scrolls in 1948 and other Second Temple Jewish documents, we have gained
greater insight into the theological milieu of the New Testament writers and those who
came after them. Much groundbreaking work was done by scholars such as N.T. Wright,
James Dunn, and Larry Hurtado.
Following in that tradition, Richard Baukham published a book in 1999 entitled
God Crucified: Monotheisms and Christology in the New Testament.280 Building upon the
work of his contemporaries, Baukham argues that the best way to understand early
Christology is to reflect upon it in terms of Second Temple Jewish theology and its
understanding of divinity. He argues that the unitary monotheism of Rabbinic Judaism
was a later development. Further, Baukham argues the case that the best model for
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understanding divinity is that of Divine Identity. This model has not (according to
Baukham)281 been applied to pneumatology. A Pneumatology of Divine Identity does not
begin with ontological or functional categories but with identification of those
characteristics of Divine Identity as they apply to the Holy Spirit. Further, my goal in
examining a Pneumatology of Divine Identity was to help provide a fuller understanding
of the role of the Holy Spirit in sacred scripture as well as in early Christian thought
because we are approaching the subject, insofar as possible, using categories of which the
New Testament writers would be cognizant.
6.2.2 Characteristics of a Divine Identity Pneumatology
Certain recognizable characteristics emerge when reflecting upon the idea of a
Pneumatology of Divine Identity based upon the model proposed by Baukham. As I have
developed it, a Pneumatology of Divine Identity does the following:
•

demonstrates the Spirit’s work in creation,

•

demonstrates the work of the Holy Spirit in the Exodus and ongoing life of Israel,

•

demonstrates the Spirit’s role in divine sovereignty and rule, and

•

demonstrates the Spirit as the recipient of worship.
In this dissertation, I examined the sacred Scriptures and early Christian writers to

see whether these characteristics can be demonstrated reasonably consistently. While
certain variations were to be found due the divergent cultural, linguistic, and pastoral
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contexts, I still found a generally consistent demonstration of these characteristics
through the centuries.
6.3 Divine Identity Pneumatology of the Old Testament
The Holy Spirit exhibited the characteristics of Divine Identity in his work in the
Exodus and ongoing life of Israel. The characteristics that relate to the role of the Spirit in
the rest of the created order demonstrated the Spirit’s work in Creation and in divine
sovereignty and rule. Obviously not all these characteristics were explicitly stated in all
the passages that discuss the Spirit, nor did I expect the Spirit to be emphasized all the
different literary forms the Old Testament. However, the preponderance of evidence bore
this out.
6.2.1 The Holy Spirit in the Torah
The first section of Chapter 2 discusses the Holy Spirit in Torah. Beginning with
the creation narratives in Genesis, we saw the role of the Spirit as the hovering over the
created order in a similar manner as an eagle care for her eaglets, bringing order out of
chaos. Further, the Spirit was breathed into Adam and giving him life as a reflection of
the uniqueness of humanity as being created in the image and likeness of God. In Genesis
6, the role of the Holy Spirit was judging humans. The activity of the Spirit in creation
and judgement reflects the characteristics of Divine Identity enumerated in Chapter 1,
reflecting the Spirit’s role not only in creation but also as an expression of the
sovereignty and rule of YHWH. Further, Pharaoh recognized the presence of the Spirit of
YHWH when he observed Joseph’s ability to receive and interpret revelation from
YHWH. This recognition by a person considered divine in Egyptian culture serves as a
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recognition of the divinity of the Spirit that gives the gift to YHWH and recognizes the
Spirit’s role in divine sovereignty and rule.
We saw YHWH reveal himself to Moses, noting that the appearance of the flame
could symbolize the Holy Spirit, particularly considering the appearance of tongues of
fire at Pentecost (Acts 2:3). This coincides with the insight of Caesarius of Arles. Further,
the wind parting the waters of the Red Sea could be interpreted as a work of the Holy
Spirit in the Exodus, delivering the Israelites from their Egyptian pursuers. This points to
the active role of the Spirit in the Exodus. This section clearly demonstrates the role of
the Spirit in creation and the Exodus.
Next, I discussed the role of the Spirit in the selection of the Judges in Numbers
11. The Judges were selected to provide for the administration of justice. The presence of
the Spirit, demonstrated by the gift of prophecy, indicated the judge’s authority to the
elders. This resonates with the work of the Spirit in the ongoing life of Israel as they
progressed through their sojourn in the wilderness. In the final portion of this section, I
reflected upon Balaam, who Balak commissioned to curse the Israelites, but who was
prevented from doing so by the Spirit coming upon him. Interestingly, this indicated that
the Spirit guided not only his speech, but also his silence. This demonstrated the power of
the Spirit in the ongoing life of Israel and divine sovereignty and rule.
6.2.2 The Historical Books
The next section highlights the role of the Spirit in the historical books. In the
book of Judges, the Spirit came upon some morally flawed and unlikely leaders to deliver
Israel from the oppression of other peoples. The Spirit was given both to strengthen the
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judge’s leadership and to demonstrate YHWY’s endorsement of him or her. There is a
consistent pattern of the Israelites abandoning YHWH, being overcome by another
people, and then having the Spirit raise up a leader for their deliverance. This act of
deliverance represents an ongoing role of the Spirit in the life of Israel and demonstrates
his sovereignty and rule over his people.282
In the books of 1 and 2 Samuel, the pattern of the role of the Spirit resembles that
of Judges, particularly in reference to the selection of Samuel as a judge and later Saul
and David as king. Saul’s own egregious behavior caused the Spirit to remove the
dynasty from him and give it to David. The presence and absence of the Spirit
demonstrates this. However, the pattern was distinct in David, with the Spirit only
coming upon him one time. The implication is that the Spirit never departed throughout
all David’s heroic acts and kingship, despite David’s own pattern of unfaithful behavior.
However, in David’s deathbed oracle, the understanding of the role of the Spirit in the
life of Israel developed to include oracles and prophecies. This demonstrates a very
intimate role of the Spirit in the leadership and guidance of Israel, identifying the Spirit
with YHWH and pointing to the Spirit participating in the overall life of the nation.
Additionally, the oracular revelations after David indicate an ongoing revelation on the
part of the Spirit in the life of the Israelites.
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The motif in the books of Chronicles and Nehemiah continues the pattern of the
Spirit’s role in the delivery of the word of YHWH to the people of God. Chronicles
contains none of the demonstrations of the Spirit noted in Samuel. However, there is a
clear indication of the spirit providing direction, particularly in 1 Chronicles 12.18 where
the spirit came upon Amasai who then gave David some military advice. Nehemiah takes
this a bit further in that the Spirit is demonstrated as the originator of the oracles that gave
instruction and correction to the Israelites via the prophets. This continues, or perhaps
expands, the idea of the Spirit working in the ongoing life of Israel and in the revelation
of the will of YHWH to his people.
The historical books demonstrated a development in the understanding of the
work or role of the Spirit in the life of Israel. In Judges, the presence of the Spirit was
conceived as a mark of approval by YHWH and was demonstrated by acts of valor or
military prowess. This is further developed in the Samuel with Saul and David with the
Spirit being the determining factor with regards to the legitimacy of the respective
kingship/dynasty. Additionally, the Spirit was seen in an oracular role guiding the
Israelites, in military action as well as calling Israel to repentance of covenantal
infidelity.
6.2.3 The Prophets
In the section on the Prophets, I built upon Hildebrandt’s outline in The
Dictionary of Old Testament Prophets. In this model he examines the various ways the
Spirit is presented in the prophetic books. He particularly examines the Spirit in
judgement, the Spirit and the Messianic servant, and the Spirit and the restoration of
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Israel. In general, the thrust of these themes in the prophets shows the Spirit’s ongoing
formative role in Israel as the one who demonstrates the covenantal infidelity of the
Israelites and calls them to repentance.283 The Spirit was promised to be at work in the
Messiah who was going to bring about the restoration of Israel. In this restoration, the
Spirit would not simply be confined to the priestly or prophetic class but would then be
given to the whole people of God. This demonstrated the Spirit in the ongoing life of
Israel and his role in divine sovereignty and rule.
6.2.4 The Wisdom Literature
The wisdom literature does not extensively deal directly with the Spirit. However,
there is a connection between Wisdom as a personified attribute and the Spirit. This
shows the role of the Spirit in the development of the nation of Israel. Further, in Psalm
51, David’s psalm of repentance, David pleads that the Holy Spirit is not withdrawn from
him as a result of his sin. This may reflect the intimacy that David felt with YHWH, or it
may reflect the presence of the Spirit as the indicator of YHWH’s endorsement of him as
king. If, as I suspect, this is so, then this reference to the Spirit demonstrates the work of
the Spirit in YHWH’s sovereignty over his people.
Throughout my study of the Old Testament, I was unable to find an explicit
reference to the Spirit as a recipient of worship. There may be several reasons for this.
However, the one that seems most likely is that the Spirit was not seen as being
distinctive from YHWH and requiring a separate category of worship. However, I think
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that this strengthens my argument in that the Spirit was fully identified with YHWH.
Therefore, I would conclude that the preponderance of evidence presented in the Old
Testament supports the notion of a Divine Identity of the Holy Spirit.
6.3 Divine Identity Pneumatology of the New Testament
Chapter 3 explored the Holy Spirit as discussed in the New Testament, including
in the Synoptic Gospels, Johannine literature, Acts, and the Pauline literature. In the
section on the Synoptic Gospels, I looked at the Spirit in the life of Jesus and showed
continuity with the Old Testament. The section on the Johannine literature examined the
robust pneumatology as it relates to life of Christ and the ongoing work of the Spirit in
the church. The book of Acts has three descriptions of the bestowal of the Holy Spirit: at
Pentecost, on the Samaritans, and on the Gentiles. The section on Pauline literature lists a
few passages that explore the Spirit as relates to the “Temple” passages and to the Spirit
in a new Exodus. While this was not an exhaustive study, my goal was both to
demonstrate continuity with the Old Testament understanding of the Spirit as well as
demonstrate the Divine Identity of the Spirit in the New Testament. Due to the
constraints of space, I was not able to explore all the genres, or sections in any great
detail, nor was I be able to engage with the textual or historical critical issues.
6.3.1 The Synoptic Gospels
The first section looked at some of the key passages in the Synoptic Gospels,
beginning with the pre-baptismal narratives. The bulk of the pre-baptismal material was
recorded in the Gospel of Luke, most likely because this is a “bridge point” in the biblical
metanarrative. The language used was remarkably similar to that used in the Old
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Testament. Luke first dealt with the promise to Zechariah that his son was going to be
filled with the Spirit from birth. This echoes the language used in reference to the Judges
and the prophets as they provided direction in the ongoing life of Israel. What made John
unique from the earlier prophets was that he was filled with the Spirit even before
birth.284 The next pre-baptismal narrative occurs at the Annunciation. The language of the
Spirit overshadowing the Virgin was, according to John of Damascus, associated with the
work of the Spirit in creation—it was the beginning of a new creation. The final prebaptismal narratives are that of the meeting between Mary and Elisabeth, where the inutero John the Baptist leaped with joy, and Elizabeth was filled with the Spirit and
prophesied. This is closely related to Zechariah composing his canticle by the inspiration
of the Spirit. These are both strongly reminiscent of the work of the Spirt amongst the
post-Davidic prophets in the Old Testament, providing guidance to the ongoing life of
Israel.
The next section of chapter three deals with the Holy Spirit in the baptismal and
wilderness narratives. In all the baptismal narratives, the Spirit comes upon Jesus in the
form of a Dove. The language used echoes that used in the creation narrative in Genesis 1
and strongly indicates the role of the Spirit in creation. This most likely demonstrates an
understanding on the part of the gospel writers that a new creation was taking place.285
All three of the Synoptic Gospels record the temptation of Jesus and that he was led into
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the desert by the Spirit. This mirrors the role of Spirit guiding the Israelites in the Exodus
and also reflects the role of the Spirit in the Old Testament prophets and judges.
Interestingly in each of the Synoptic Gospels, the Spirit is described as being the
recipient of blasphemy.286 This blasphemy is an egregious and unforgiveable offense.
This insolence towards and attack on the honor of the Spirit demonstrates the
identification of the Holy Spirit with YHWH and is a recipient of the same honor and
worship due to YHWH.
6.3.2 Johannine Literature
The Johannine literature contains some of the most robust pneumatology of the
New Testament. For example, Pneuma, the Greek equivalent for Ruach, is never used to
indicate demons, it is (with a couple of exceptions for the human spirit or emotion) used
to refer to the Holy Spirit, or the Spirit of YHWH.
In the Johannine baptismal narrative, there is reference to the spirit coming down
upon Jesus as a dove. The dove imagery can be debated, but it appears to be a reference
to the work of the Spirit in creation (as it was in the Synoptic Gospels), linking the
presence of the Spirit with the new creation and the dove moving over the face of the
waters. In John there is a sense of the permanence of the presence of the Spirit in or upon
Jesus. This permanent anointing hearkened back to the prophets and the anointing of the
Messiah, with Jesus’ role as the dispenser of the Spirit. This also echoes the language
used for the Spirit in creation.
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After Jesus’ resurrection, Jesus breathes on this his disciples (John 20). This
echoes YHWH breathing life into Adam (Genesis 2.7). This points to the Spirit’s role not
simply in creation, but also in the new creation and the apostles’ roles as agents in that
new creation. One of the struggles of the nascent church was that of doctrinal continuity.
Therefore, one of the key points in the Johannine literature is the role of the Holy Spirit
guiding into truth. Thus, the Holy Spirit playing as strong role in the ongoing life of the
church as the restored Israel.
6.2.3 Acts
The section on the Holy Spirit in Acts discussed the interconnection of the giving
of the Spirit with the eschatological fulfillment of the re-establishment of a new or
restored Israel and its expansion beyond the traditional ethnic and linguistic boundaries of
Judaism, both in the Roman province of Palestine and in the diaspora to include people of
other ethnicities. This giving of the Spirit demonstrates the homage and worship of
YHWH by people of other nations as had been promised in the prophets. This role of the
Spirit shows the ongoing presence and guidance of the Spirit in the renewed Israel.
This was demonstrated at Pentecost where the Holy Spirit was bestowed upon
those who were gathered in the upper room. This activity on the part of the Spirit used
language that hearkened back to the Spirit in both the creation and the Exodus. This
language was known to Second Temple Jews. Jews from the far reaches of the known
world are present in Acts 2, most likely calling to mind the idea of the ingathering of the
Israelites from the far reaches of the world at the restoration of Israel. This demonstrates
the Spirit’s role in this restoration and could be interpreted as a new Exodus.
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In Samaria, the Spirit was bestowed on the Samaritans as a demonstration that,
even though they were not considered “fully Jewish” because of both heredity and
variations in cultic practices, they were still accepted as part of the ingathering of
different people groups into the worship of YHWH. It was this presence of the Spirit
upon the Samaritans that was the deciding factor to include the Samaritans in the church.
The most interesting bestowal of the Spirit we can see is found in Acts 10, which was so
startling that Peter had to be given a vision to prepare him for this step. After crossing
this “boundary” Peter recognized that YHWH accepts worship from Gentiles when the
Spirit fell upon them. The Spirit affirmed not only the role of Gentiles in the church, but
also the fact that this was a sign of the eschatological fulfillment of the earlier promises
given to Israel. This points to the sovereignty and rule of the Spirit in the early Christian
community.
6.4.4 Pauline Literature
In the Pauline literature there are an overwhelming number of references to the
Spirit, however, Paul demonstrates a high pneumatology in that he sees the Spirit as the
indwelling presence of God among his people. This indwelling presence is both corporate
(the church) and individual. This hearkens back to the presence of God in the Tabernacle
after the Exodus and during the sojourn in the wilderness demonstrating that the church is
the renewed Israel. N.T. Wright interprets this temple language as meaning that YHWH
has returned to his temple after the exile and that this is the mode of the promised
presence of YHWH with his people.
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These tabernacling passages are largely found in the Corinthian and Ephesian
epistles. Two themes come from these epistles: holiness and unity. Paul’s notion of
holiness was both corporate and individual. The church as a whole and all of the various
members were all called to unity because they are the temple of the Holy Spirit and the
Spirit dwells in them.287 In this, Paul indicates that he had an exceedingly high
pneumatology by identifying the presence of the Spirit in the church with the presence of
YHWH in the Temple.
Paul also identifies the Spirit with a new Exodus. However, instead of referring
to slavery in Egypt, he refers to slavery to paganism and the freedom from this slavery
which made Christians children of God. Paul describes the church in terms of a renewed
Israel and challenges Christians to be faithful and not return to slavery, either the slavery
of paganism or the slavery of Torah. Romans 8 is full of imagery from Second Temple
Judaism in its description of the work of the Spirit as well as a robust trinitarian theology.
Therefore, given that in the New Testament the Holy Spirit is described in
language consistent with that of Divine Identity Theology of Second Temple Judaism, the
preponderance of evidence indicates a high pneumatology. The language used in this
pneumatology was not that which was used in later centuries, but it was reflective of the
intellectual and spiritual milieu of the writers of the New Testament— Second Temple
Judaism.
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6.5 Divine Identity Pneumatology of the Apostolic Fathers
The term Apostolic Fathers as a designation originated in the 16th century in
reference to the earliest Christian writers (ca 95-150) whose writings were not included in
the New Testament Canon and who predate the “Apologists” who began writing in the
middle of the second century. The apostolic fathers are apostolic in the sense that they
continue reasonably faithfully the teachings of the apostles. Additionally, a number of
them mostly likely knew the apostles, albeit at a rather young age for some of them.
Some of their writings were known only in fragmentary form or in secondary sources.
until the discovery of manuscript in monastic libraries in the 16th century.
The generally accepted collection of the writings consists of the letter of Clement
to the Corinthians, the letter of Polycarp to the Philippians, the seven letters of Ignatius,
the Didache (a manual of Christian instruction), 2 Clement (a sermon), The Shepherd of
Hermas (an apocalyptic work), The Martyrdom of Polycarp, fragments of Papias, and the
letter to Diogenetus, which is more appropriately an apologetic work and is therefore
different and more closely related to the later works of the Apologists.
The Apostolic Fathers were writing in a period of persecution. As a result, much
of what they wrote is practical, focusing on issues such as the internal life of the churches
to whom they were writing, as well as exhorting these churches to remain faithful in light
of the tendency of some who strayed from sound apostolic teaching. Two of the primary
ways churches strayed were (1) by wanting to become more Jewish and de-emphasize
Christ’s divinity (Judaizers) and (2) by emphasizing Christ’s divinity and focusing on
what they viewed as the inherent evil of the physical world, viewing incarnation as being
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illusory (Docetists). Because of the tensions both within and without the church, the
Apostolic Fathers do not engage in a great deal of speculative theology. Instead, they
emphasize remaining faithful to what they had received even in troubling times.
Therefore, to understand the underlying theology, it is necessary to observe how they
used and applied the Scriptures in their context.
6.4.1 The Letters of Clement
1 Clement is one of the earliest extant writings of the church outside of the New
Testament. It was most likely written from the church in Rome to the Corinthians to
address some of their ongoing struggles. These were many of the same struggles that Paul
addressed in his epistles, particularly the issue of church unity.
1 Clement presents the Holy Spirit as the one who draws people to repentance and
particularly reflects Ezekiel and Isaiah. Further, by using Psalm 51, Clement exhorts the
vying factions of the church in Corinth to repent with the tacit understanding that if they
did not, the Spirit would be withdrawn. This resembles the experience of Saul in 1
Samuel 16.14 Another theme is the omniscience and omnipotence of the Spirit,
particularly as a righteous judge. This role in judgement demonstrates the expectation of
the Spirit being active in the life of the church. Chapters 40 and 41 discuss the role of the
Holy Spirit in choosing and testing leaders for the church. This implies a regularly active
role for the Spirit in the life of the church and expresses the idea that YHWH is aware of
his people, as expressed in Exodus 3. Further, there is a connection between the Spirit
and fidelity to apostolic teaching. This is particularly notable because some of the internal
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strife to which Clement was responding may be been the result of rebellion against those
leaders who had been appointed by the apostles themselves.
The discussion of Paul’s writings in chapter 47, along with the explanation that he
was writing under the inspiration of the Spirit, was quite similar to the language used
about the Old Testament. Again, this points to an active role of the Spirit in the ongoing
life of the church and points to a creative role of the Spirit, inspiring writers at the
appropriate time.
Chapters 46 and 58 both use language pointing to the “Economic Trinity.” That
is, how the various members of the Trinity were active or presented differently at
different points in salvation history. This is significant because that language echoes that
of Paul and reflects an early high pneumatology by firmly identifying the work of the
Spirit with the works of YHWH in the history of salvation.
The references to the Holy Spirit are more limited in 2 Clement and are found
only in Chapter 14. This chapter is a call to holiness issued to the Corinthian church to
continue in their repentance after their recent division (which 1 Clement was addressing).
The use of the term “Spirit of Christ” is a synonym for the Holy Spirit in the New
Testament and identifies both Christ and the Spirit with YHWH. This is an early
trinitarian theology and also, points to Spirit as proceeding from the Son as well as the
Father (to use later creedal language). Further this call is a call to union with God in the
church.
6.4.2 Ignatius of Antioch
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Ignatius of Antioch wrote his letters en route to Rome where he was presumably
martyred. Ignatius wrote with three primary emphases: the struggle against false teachers
in the church, unity of the government of the church, and his own impending death. He
overtly references the Holy Spirit a few times in the letters. In the letter to the Ephesians
9.1 there is a trinitarian reference to the church as a temple built of stones (humans) who
are lifted and placed by the Spirit. This is also a reference to an Economic Trinity. Also,
the language is like that used by Paul in reference to the tabernacling presence of God in
the church. This reflects a consistency with Pauline thought and the Old Testament
concept of the Spirit. This shows a consistency with the work of YHWH in the Torah and
in the writings of the Apostolic Fathers.
In the epistolary salutation to the Philadelphians, Ignatius mentions that the Holy
Spirit established the leadership of the church. Regardless of his motive behind the
statement, Ignatius credits divine authority in the leadership appointments. This resonates
with the Old Testament and the active working of God in the lives of his people and with
leadership being determined by the bestowing or withdrawing of the Holy Spirit. The
final reference to the Spirit in the letters of Ignatius is in Philadelphians 7. In this chapter
Ignatius claims to have knowledge given to him by the Holy Spirit and to have spoken
under the inspiration of the Holy Spirit to ensure the unity of the church. This also
reflects the active work of the Spirit in the church, but also assumes a creative role in the
inspiration of a speaker or writer.
By the time of the sub-apostolic period, the distinction between Christianity and
Judaism was quite clear. It was clear not only to the Christians and Jews, but also to the
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Roman authorities. This created a situation that was quite difficult for the church because
the church was no longer tolerated as a sect of Judaism. These struggles were heightened
by teachers who did not hold to the apostolic faith. As a result, the pneumatological
thought of the period mirrored the Old Testament and the portions of the New Testament
which were available, particularly the writings of Paul. Therefore, there was little
theological speculation and instead was an emphasis on preservation.
Of the characteristics of a Pneumatology of Divine Identity, those that are most
clearly demonstrated are those relating to divine sovereignty and rule, those dealing with
the leadership and guidance of the people of God, and those showing the creative work of
inspiring writing and verbal exhortations. The description of the attributes is also
consistent with the description of YHWH in the Torah. There is no particular reference to
the Holy Spirit receiving worship. Regardless, the preponderance of evidence
demonstrates a consistency with the trajectory laid out in sacred Scripture.
6.5 Divine Identity Pneumatology in Irenaeus and Tertullian
Chapter 5 discussed two influential theologians who, though different in their
methodology, were similar in their theological priorities and conclusions. Irenaeus
represented a continuity with earlier Christian writers and thinkers. He wrote from the
perspective of a pastoral theologian, writing about issues and controversies in terms of
how they impacted the faithful. Irenaeus seems to assume that his readers by and large
accept the truth but may be confounded by heresy. Tertullian on the other hand wrote as a
lay Christian apologist and polemicist whose desire was to use the tools available to him
to defend the faith to those who were outside the church as well as in it.
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The pneumatology of Irenaeus is drawn from his reflections upon the Old
Testament and the writings of Paul. He equated the Holy Spirit with the Wisdom of God
and said that the Spirit was the one who empowered the prophets to speak. Tertullian also
emphasized the role of the Spirit in creation as the one who breathed life into humanity.
The Spirit is who provides humanity’s likeness to God, and this likeness is then restored
by the indwelling presence of the Spirit. The pneumatology of Irenaeus resonates well
with the model of divine identity that I have postulated, including the reference to the
Holy Spirit as part of the doxological formula. Given Irenaeus’ commitment to the rule of
faith (Regula fidei) in other writings,288 it is improbable that he was inventing a novel
practice.
Tertullian, in contrast, did not approach the topic in the same way as the others
herein discussed. However, though he describes it differently, he does reflect a high
pneumatology which is entwined in his understanding of the Trinity. Tertullian
effectively breaks from the influence of Second Temple Judaism. This may be because of
heightened tensions between Rabbinic Judaism and Christians, or it may reflect a
diminished sense of “indebtedness” to Judaism. Either way, this may represent a “break”
with Second Temple Judaism in Western theology in general. While Tertullian does not
express himself in quite the same way as earlier writers, he is not necessarily opposed to
them—he is simply writing within his own context.
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In this chapter Irenaeus represented, in a certain sense, a continuity with earlier
Christian writers and thinkers. He wrote from the perspective of a pastoral theologian
who wrote about issues and controversies in terms of how they impacted the faithful.
Tertullian wrote as a classically trained Roman lawyer and rhetorician who was writing
using those skills. Irenaeus seems to assume that his writers, by and large accept the truth
but may be confounded by heresy. Tertullian on the other hand wrote as a Christian
apologist and polemicist whose desire was to use the tools available to him to defend the
faith to those who were outside the church as well as in it.
The pneumatology of Irenaeus resonates well with the model of divine identity,
including the Holy Spirit as a recipient of worship. Tertullian, while not approaching the
topic in the same way as others, still reflects a high pneumatology. I would contend that
Tertullian assumes a high view of the Holy Spirit as part of his overall trinitarian
theology.
6.6 Discussion
In the first section of this chapter, I have summarized my research along with
some general conclusions about my findings. In this section I discuss each point of the
proposed model as well as whether the model fits the evidence in the Scriptures as well as
the earliest theologians of the church.
6.6.1 A Divine Identity Pneumatology Demonstrates the Spirit’s Work in Creation
The first mention of the Holy Spirit was in the creation narrative of Genesis 1.
The Spirit is juxtaposed against the chaos of the waters, bringing order to creation. St.
Ambrose thought that the presence of the Spirit in creation was fitting because if reflected
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the waters of baptism through which the Spirit brings redemption. Further the references
to the Spirit in the wisdom literature demonstrate the Spirit’s work in creation and that
the orderliness of creation was the personification of Spirit as the Wisdom of God.
In the New Testament, the Holy Spirit’s role in creation is reflected in the
language used at Jesus’ baptism. This language of hovering over the waters pointed to a
new creation that was coming in Jesus. Further the language of Jesus breathing on the
apostles and commanding them to receive the Holy Spirit echoes the language that was
used in the creation of Adam, pointing to a new people empowered to be agents of that
new Creation.289 The language of the Holy Spirit as wind from creation is also found at
Pentecost.290 Chapter 8 of Romans speaks of the Holy Spirit groaning in anticipation of
the new creation.291 The language used at the Annunciation reflects a connection to
creation, in this case, the conception of the Savior.292
In the Apostolic Fathers, there was no overt reference to the Spirit in relation to
creation. However, in Chapter 5 of the Demonstration, Irenaeus made clear his
understanding of the Spirit’s role, along with the other members of the Trinity, in
creation. Irenaeus described the Spirit as having an intrinsic role in creation and the Spirit
adorning creation. Further the Spirit is not simply linked with the creation of the world
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but also with new creation. Irenaeus also emphasized that the Spirit giving life to the first
humans was the way that humans reflect the likeness of God, and while that likeness is
diminished by sin, it is reinstated in Christians by the Holy Spirit.
6.6.2 A Divine Identity Pneumatology Demonstrates the Work of the Holy Spirit in
the Exodus and Ongoing Life of Israel.
In the self-revelation of YHWH to Israel at the Exodus, we can see the work of
the Holy Spirit in the burning bush. Caesarius of Arles associated the flame that did not
consume the bush with the Holy Spirit. Further, in Exodus 14, when the Israelites are
trapped at the edge of the Red Sea, the imagery for wind that was used is similar to that
used for the Spirit in creation and may point to a connection with the Spirit and the
deliverance from the Egyptian army in the Exodus.
In the historical books there are several references to the Holy Spirit being active
in the ongoing life of the Israelites, many of which also demonstrates the sovereignty and
rule of YHWH. In Judges the Spirit is described as coming upon the various Judges to
deliver the Israelites from their oppressors. This activity and deliverance are related both
the to the theme of exodus or deliverance and to the ongoing care of YHWH for his
people. In the books of Samuel, the motif changes a bit in that the presence of the Spirit
was that which legitimized the kingship of Saul and later David. This strongly indicates
the Spirit playing an ongoing role in the life of Israel. In the prophetic books, there is a
strong connection between the notion of repentance and the giving of the Spirit in
judgement. In Isaiah 31 the leaders of Israel are chastised for not following the direction
of the Spirit in their decisions and forming a league with Egypt. In Isaiah 63.1-13 we find
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a noticeably clear connection with the Holy Spirit and the Exodus, strongly identifying
the Holy Spirit with YHWH. Further, in the passages relating to the Messiah, there is a
clear indication that the Messiah was going to be the one anointed by the Spirit to deliver
the Israelites from foreign oppressors. This theme of the Spirit and the restoration of
Israel were also found in Ezekiel and Jeremiah. In the wisdom literature there are several
references to the Holy Spirit in the Exodus. Psalm 139.7 discusses the inescapable
presence of God that recalled the pillar of cloud that led the Israelites during their sojourn
in the wilderness.
Allusions to the Holy Spirit and the Exodus are not readily apparent in the
Gospels. However, the language used in Acts 2 for the demonstration of the presence of
the Holy Spirit is very reminiscent of the language used in the deliverance of the
Israelites from the Egyptian army, particularly wind in the crossing of the Red Sea and
the appearance of fire in both Moses with the burning bush and the pillar of fire. In 2 Cor
6.14-7.1 the work of the Spirit is described in terms of a new Exodus from slavery to sin
to freedom in Christ. This motif continues in Galatians 4.9-1 and in Romans 8 where the
Spirit is a personal representation of the Lord.
Amongst the Apostolic Fathers the Exodus motif in reference to the Spirit was
less apparent than it was in the Old and New Testament. Interestingly the topic was
picked up by Irenaeus in the Demonstration in his discussion of Psalm 1. Further,
Irenaeus in his allegorical interpretation of the Exodus discusses the seven-branched
candlestick as an allegory of the Holy Spirit. Irenaeus also describes the role of the Spirit
in the evangelization of the Gentiles in terms of a new Exodus, echoing Paul. Further
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Irenaeus uses Ezekiel 11.19, the removal of the heart of stone and being given the Spirit
as the reference to a new Exodus. Tertullian did not refer to the Spirit using the same sort
of language.
6.6.3 A Divine Identity Pneumatology Demonstrates the Spirit’s Role in Divine
Sovereignty and Rule
The Spirit’s role in divine sovereignty and rule is demonstrated in the Spirit’s role
in the judgement on Genesis 6.3, in Moses and his gift of interpretation of Pharaoh’s
dreams, and also his role in preserving Egypt as viceroy. In Numbers 11.4-30 the
selection of the elders and the giving of the Spirit to them demonstrates the Spirit
exercising the divine rule over Israel. In the book of Judges numerous leaders are
described as being filled with the Spirit prior to liberating the Israelites from oppressors.
At the time of the monarchy, the bestowing and withdrawing of the Holy Spirit was an
indicator of the approbation of YHWH upon a particular king. In the Prophetic books the
coming of the anointed one or Messiah was to be the one who was going to restore Israel
reigning from Jerusalem. Further, in the wisdom literature, particularly Psalm 51, the idea
of the presence or absence of the Spirit as the mark of a legitimate monarch is noticeably
clear. This demonstrates the Spirit as participating in the sovereignty and rule of the
people of God.
The New Testament contains evidence of the Holy Spirit participating in divine
sovereignty and rule in the Church. This rule can be implied by the descent of the Holy
Spirit upon Jesus at his baptism, anointing him as the messiah. This brought no
ontological change to Jesus, but it demonstrates or indicates his identity and demonstrates
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a new era of salvation history—it is an implicit sign of sovereignty. Further the Holy
Spirit leading Jesus into the wilderness after his baptism293 shows the Spirit’s sharing in
divine rule. The role of the Holy Spirit as the one who would teach all things294 also
demonstrates the rule of the Spirit over the people of God, particularly in doctrinal
development. In the book of Acts, the role of the Holy Spirit in divine sovereignty and
rule is demonstrated by the outpouring of the Holy Spirit upon Jewish, Samaritan, and
Gentile Christians, illuminating the work of the Spirit in drawing people of various
ethnicities into the church.
1 Clement describes the Holy Spirit as the one leading people to repentance and
illustrates the close association of the Holy Spirit with repentance in Ezekiel. Further,
Clement cites Psalm 51, a psalm that very clearly connects the Spirit’s presence as a
demonstration of divine approval of a leader. Additionally, Clement used Psalm 137.710, a judicial psalm, to demonstrate that God will judge every case rightly, knowing
every detail. Clement emphasized the role of the Holy Spirit in establishing and testing of
leaders. 2 Clement has limited references to the Holy Spirit, though it does contain a high
ecclesiology based upon the ruling and guiding presence of the Spirit in the church. In the
writings of Ignatius of Antioch, the Spirit’s role in divine sovereignty and rule is
demonstrated in the salutation to the church of Philadelphia where he describes the
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governance of the church as being established by the Holy Spirit. All of these clearly
develop the concept that the Holy Spirit shares in divine sovereignty and rule.
Irenaeus and Tertullian, two early theologians who wrote from a similar time
period but in different contexts, handle the concept of the Spirit’s involvement in divine
sovereignty and rule differently. Irenaeus described the Holy Spirit as being involved in
revelation to the Old Testament prophets and the renewal of humanity. Further, he
describes the Spirit as the one who leads, draws, and gives knowledge (especially
knowledge of the Son). He depicts the Spirit as the one who gave the Law to Moses. He
also credits the Holy Spirit with anointing the messiah and demonstrating divine
approval. Irenaeus, in reference to Psalm 3.6, describes the Holy Spirit as the one who
inspired the text and, because of the inspiration of the psalm, the Holy Spirit is active in
divine sovereignty and rule. Finally, the people of God, under the guidance of the Holy
Spirit, came to include non-Jews. All of these points indicate that Irenaeus understood
that the Holy Spirit participates in divine sovereignty and rule. Irenaeus’ contemporary,
Tertullian, approached the question a bit differently than the others examined in this
paper and did not use the language of sovereignty in quite the same way.
6.5.4 A Divine Identity Pneumatology Demonstrates the Spirit as the Recipient of
Worship
This is the point in my definition that is least explicit in the examined materials. I
suspect that this may be because the Spirit of YHWH (in the Old Testament) and the
Spirit of Jesus (in the New Testament) were so closely related to YHWH and Jesus
(already recipients of worship) that it may have simply been assumed that the Spirit
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should be worshipped. However, the baptismal formulas in the New Testament (Matthew
28.19) and in later writers demonstrates an implicit understanding of the worship of the
Holy Spirit in the liturgical formulae of the church. Further Irenaeus’ doxological
statement indicates that the Spirit was the recipient of worship in the second century.
Irenaeus’ commitment to the rule of faith makes it unlikely this is original to him and, in
fact, reflected an accepted practice in the church.
6.7 Conclusion
As I set out on this exploration of the pneumatology of the early church, I
encountered a more robust pneumatology than I had expected. The chapters in this study
have shown that the preponderance of evidence points to the conclusion that the Second
Temple Jewish model of a Pneumatology of Divine Identity is consistent with that which
was embraced by the early church. While not every point in the model was demonstrated
constantly or consistently, each point is demonstrated as being present in the material
researched. This is because, historically, Christianity developed as a movement within
Second Temple Judaism, and its influence on Christianity continued for over 150 years
after the destruction of the Temple in 70 AD. The shift from a Second Temple Jewish
model of Christianity to that of the predominantly Gentile cultural milieu can be noted in
Tertullian who, while he did not contradict earlier models, did use language and concepts
that were more strongly influenced by Greco-Roman Culture.
This bit of research is just the beginning, and there is much more work to be done
in this area. It will be up to biblical as well as patristic scholars to both deepen and
broaden our understanding of the material.
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